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The One without color appears 

by the manifold application of his power 

with many colors in his hidden purpose. 

May the Being of Splendor in whom the world dissolves 
and from whom it rises 
grant us a clear understanding. 

He is Agni , the lord-of-fre, 

and he is the Sun, and the Wind, and Moon. 

He is the Seed, the Immense-Being, 

He is the Lord-of -Progeny. 

Tou are woman, and you are man, 

Toil are the youth and the maiden, 
and the old man tottering with a staff. 

Tou are born again facing all directions. 

Tou are the blufly and the red-eyed parrot, 
the cloud pregnant with lightning. 

Tou are the seasons and the seas, 
the Beginningless, the Abiding Lord 
from whom the spheres are born. 

Svetasvatara Upanisad 4. 1 — 4. [ 1 ] 



FOREWORD 


This study of Hindu mythology is not an exhaustive one. It is a mere attempt 
at explaining the significance of the most prominent Hindu deities in the way in 
which they are envisaged by the Hindus themselves. 

The mystery of creation and the destiny of man can be approached from 
various points of view. All religions are based on cosmological and metaphysical 
theories attempting to offer some explanation of the riddle of the universe. The 
complexity of Hindu polytheism is mainly due to the number of attempts at ex- 
plaining in different ways the universal laws and the nature of the all-pervading 
principles from which the universe may appear to have arisen. 

The names of the deities and the forms of the symbols used to represent 
universal principles have changed whenever this could help to make these prin- 
ciples more easily grasped. Historical iconography can, therefore, in no way be 
taken to represent the development of Hindu religious ideas. The apparent 
origins of the various gods and the histories of their names should not be taken 
as indisputable evidence of an evolution in religious ideas. 

The outlook of modem people is, in the main, analytical. It tends to differ- 
entiate and isolate the various elements, religious, social, philosophical, which 
have combined to give its present form to the Hindu pantheon. The Hindu ap- 
proach, on the other hand, being basically cosmological, tries to find an equiva- 
lent, a sort of legal precedent in its own tradition, for any new idea or system 
which it wants to understand or assimilate. Thus the Western approach tends to 
present us with a clear picture of original systems which become confused and 
mixed in the mass of Hindu thought, while the Hindu approach wants us to see a 
coherent, all-inclusive, ever-evolving knowledge with its roots in ancient sys- 
tems which tried to express, more or less successfully, the complex structure of 
the cosmos, a structure which came to be better and better analyzed in the 
elaborate mythology of the later ages. 
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The word "Hindu," used for convenience, can be misleading, for it may 
convey the idea that Hinduism belongs to a country, to a particular human 
group, to a particular time. Hinduism, according to Hindu tradition and belief, 
is the remnant of a universal store of knowledge which, at one time, was ac- 
cessible to the whole of mankind. It claims to represent the sum of all that has 
come to be known to man through his own effort or through revelation from the 
earliest age of his existence. 

The development of the mutually exclusive creeds which now claim mem- 
bership of the greater number of human beings seems to be, in the Hindu 
view, a comparatively recent phenomenon, which appeared only during the Kali 
Yuga, the "Age of Conflicts.” 1 Whatever value we attribute to more recent re- 
ligions, we should not attempt to equate Hinduism with them. Hinduism cannot 
be opposed to any creed, to any prophet, to any incarnation, to any way of reali- 
zation, since one of its fundamental principles is to acknowledge them all and 
many more to come. 

Hinduism, or rather the "eternal religion” ( sanatoria dharma), as it calls 
itself, recognizes for each age and each country a new form of revelation and for 
each man, according to his stage of development, a different path of realization, 
a different mode of worship, a different morality, different rituals, different gods. 

The duty of the man of knowledge, of the realized being, is to teach to a 
worthy student what he has himself experienced and nothing more. He cannot 
claim that his is the only truth, because he cannot know what may be true to 
others. He cannot claim his way to be the only way, for the number of ways lead- 
ing from the relative to the absolute is infinite. The teacher expounds what he 
knows and must leave the seeker to make his own discoveries, to find the path of 
his own development, for which each individual can be responsible finally only to 
himself. 

There is therefore little room in Hinduism for dogmas, for proselytism, for 
set rules of behavior. Although the practice of certain virtues or restrictions may 
be, in many cases, a useful instrument of self-development, none can set a norm 
for others to follow. The rules of morality are a matter of social convenience, but 
have little to do with spiritual development. They can be mixed up with spiritual 
values only in religious creeds the main purpose of which is to codify the rules of 
conduct of a particular group, or race, or culture, whose “god” is a tribal chief 
enforcing a human code of behavior with superhuman threats. The multiplicity of 

. , ' The Kal1 Yuga started after the conclusion of the war depicted in the Mahn- 

bharata, a contest which Hindu tradition variously dates between 3000 b.c. and 

1 500 B.C. 
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such "gods” in a polytheistic system, which ever opposes one divinity to an- 
other, has been a useful instrument in preventing the social code of human action 
from taking the place of the search for a higher truth. In this respect many of the 
civilized nations of today are just as primitive in their beliefs and in the picture of 
the "god” who guides their wars and approves of their social habits and preju- 
dices as are the most primitive tribes of India. To them the message of Hindu 
polytheism can be one of tolerance and understanding. 


there are some Hindu deities whose symbolism is not clear to me. I could not 
trace with certainty the tradition of their significance; available ancient texts and 
modern studies only mention their myths. 

In such cases, and so as not to leave out entirely some important divinities, 
I have merely given a description of the form of the deity and a brief summary of 
the myth. This, however, creates an incomplete and eventually misleading pic- 
ture. More contacts with the living pandits in the different parts of India may al- 
low us one day to find the key to their significance. 

I have written a French version of this book which differs from the English 
version in minor points. It is also less complete, containing only a few photo- 
graphs and no index. It was published in Paris in 1960 by Buchet/Chastel under 
the title he Polytheisme Hindou. 

Throughout the text, numbers in brackets [ ] following the quotations 
translated from the Sanskrit refer to the Devanagari transcripts given in the 
appendix. 
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NOTE ON TRANSLATION OF THE SANSKRIT 


In searching for expressions suitable to convey the meaning of the names of 
deities or of cosmic entities, I have tried to remain as close as possible to the 
images these names may evoke in spoken Sanskrit and to the notions they con- 
vey to the mind of a student of traditional philosophy. 

One should keep in mind that, in the fields of religion and philosophy, for 
Sanskrit words the Hindus make use of symbolic etymologies distinct from the 
grammatical ones. A basic meaning is attributed to each syllabic sound, and the 
meanings of the syllables that form a word combine to express an idea that can 
be completely different from the etymological meaning of the word. In trans- 
lating certain terms I have often chosen this symbolic meaning since this is the 
meaning that is important in practice and that alone can explain the use of those 
words in a particular context. 

Since there exist authoritative texts explaining the symbolic etymologies 
of all important words, particularly all the names of deities (e.g., the Visnu - 
safiasra-nama, Rudra-sahasra-nama, Devi-saFiasra-nama, and works such as the 
Nirukta ), in most cases I omitted references which would have justified my 
translations, in order not to overburden the book with technical notes. For ex- 
ample, I translated Vinata as "she before whom knowledge bows." The name 
Vinata means "bowed to"; it is in the feminine gender, which therefore indi- 
cates the feminine deity, but from tradition one knows that it is knowledge that 
bows before her (Vinata is the mother of Garuda, who represents the hermetic 
utterances of the Vedas, the essence of knowledge). Therefore I incorporated 
in the translation of the term the explanatory commentary that the Brahman 
student would give immediately. 

In translating texts I have sometimes maintained a Sanskrit name although 
it was already translated, so that the meaning might appear together with the 
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name. Thus I may translate “Visnu, the Pervader” when in the text there is 

only the name Visnu, which means “pervader.” 

I could not give complete references for all of the quotations; some of them 
were taken from texts of which I saw only incomplete manuscripts without 
chapter divisions. Since many of the texts I quote differ from those found in the 
printed versions available to Western scholars, I wanted to give in an appendix 
the texts I had translated. I am extremely happy that this could be realized in 
the present edition. 

I beg to be forgiven for having given the references to the Mahabharata 
sometimes in one recension, sometimes in another. I happened to have at my 
disposal first one version and later the other. I did not find the time or the 
courage to try to co-ordinate the two versions of this enormous work, which 
show endless variants. 
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VOWELS 


Simple 



Mixed 

Guttural 

a a 




Palatal 

i z 


Guttural-palatal 

Labial 

u n 


Guttural-labial 1° 

Lingual 

r v 



[au 

Dental 

l / 





CONSONANTS 


Guttural k 

hh g 

gh 

ii h 

\h: visarga] 

Palatal c 

ch j 

jh 

n y 

s 

Lingual t 

th d 

4h 

n r 

? 

Dental t 

th d 

dh 

n l 

s 

Labial p 

ph b 

bh 

m v 

[A: upadhmanlya] 


[rh or n : anus vara] 



AH the Indian scripts follow the classical Sanskrit classification of the letters; 
only the shapes of the written characters vary. 

The ancient Indian grammarians (NandikeSvara, Bhartrhari, Panini, 
Patafijali, etc. ) built up an alphabet that aimed at classifying the various possi- 
bilities of articulation (cf. p. 336, n. 3) and at standarizing the Sanskrit lan- 
guage; for then, as now, accurate pronunciation of the sounds was essential for 
the effectiveness of the magic formulae and for the symbolic significance of the 
names of the deities (see p. xxvii). A certain amount of degradation in the com- 
mon pronunciation of some of the elements of this classification of articulate 
sounds has taken place since it was first established, more than two thousand 
five hundred years ago, disrupting in some cases its logic and its ordinance. 

The classical grammarians recognize five places of articulation. There are 
therefore five groups of consonants and five "pure" vowels. 
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NOTE ON PRONUNCIATION 


vowels are traditionally defined as continuous sounds that can be held without 
any movement of the lips or tongue while singing. In general, the vowels are 
pronounced somewhat as in Italian; short a, however, is a “neutral” vowel, like 
the vowel-sound of but. 

Of the simple vowels, only three are used today in most Indian languages: 
the guttural a , the palatal i, the labial u. 

The "lost” vowels are two: first, the lingual vowel transcribed as r, which 
corresponds to the German 6 (as in bose) or the French eu (as in beurre). The 
grammarians defined f as the sound produced when one thinks of an i but utters 
it at the place where r is articulated. However, r has come to be pronounced ri 
(as in river) in most parts of India, so that Krsna is now usually pronounced 
Krishna, although the older rendering Koshna is still current in several North 
Indian dialects. 

The other “lost” vowel, the dental vowel transcribed as (, corresponds to 
the French u (as in lune ) or the German ii (as in uber). The grammarians de- 
fined / as the sound produced when one thinks of r but utters it at the place 
where l is made. However, it is now usually pronounced hi (approximately as 
in ax/e-rim). 

The so-called mixed vowels are traditionally regarded as using two places 
of articulation at the same time. Thus they are sometimes mistaken by Western 
students for diphthongs. The first two, transcribed as e and ai, comprise the 
sounds represented phonetically as a with i: (guttural) a with (palatal) z; the 
e is pronounced as in French fee, and the ai as in French fete. The two other 
mixed vowels, transcribed as o and au, are the sounds represented phonetically 
as a with u : (guttural) a with (labial) u\ the o is pronounced about as in note, 
the au as in orchid. 

consonants, according to tradition, are formed in each place of articulation by 
a push or a pull (in Western terms, unvoiced or voiced) which can be dry or 
aspirate, thus giving in each position four kinds of occlusion, besides a fifth 
quality, a nasal. In addition, there are four semivowels ( y , r, l, v), three sibilants 
(i, s, s), and a pure aspirate (A). Thus we obtain the thirty-three consonants 
defined by tradition (p. 336, n. 3); they exclude the terminal and nasalizing 
sounds bracketed in the above table. 

The aspirate consonants, written as single characters in Sanskrit, are 
transcribed with an h following. Thus k after another consonant is always aspi- 
rated and audible; for example, th is pronounced as in boaMook, ph as in ha p- 
Aazard, dh as in marfAouse, and bh as in a&Aor. 
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The guttural series contains the ordinary European k- and g-sounds and 
their aspirates {kh and gh), with a nasal h which is pronounced as ng in sinking. 

In the palatal series, c is pronounced about like ch in church (Sanskrit ch, 
consequently, sounds like churcA-Aouse) and j about as in yudge. The nasal ft is 
like n in Spanish sefior. An exception is jna , which as pronounced by a modem 
Hindu sounds like gftah (or, vulgarly, gyah ) with hard g. The palatal semivowel 
y is about as in English, and s, the sibilant, approximately sh. 

Linguals are pronounced with the tip of the tongue bent back and placed 
against the roof of the mouth instead of against the teeth. The r is untrilled. 
The s is a harsh (semiguttural) sibilant, sometimes turned into kh in popular 
language. Hence rsdbha (bull) comes to be pronounced okhabh or rikhabh. 

The dentals and labials are about as in English. 

Visarga and upadhmSmya, both transliterated h, are final A-sounds uttered 
in the articulating position of the preceding syllable— visarga with gutturals, 
upadhmaruya with labials. Anusvara, m or h, is a nasal occurring at the end of a 
syllable. 
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Philosophy 



The Theory of Polytheism 


The Language of Symbols 

any attempt at representing something in terms of something else requires 
XI a system of equivalences. The representation of one order of things in 
terms of another is made with the help of real or arbitrary equivalents known as 
symbols. To represent a crop in terms of quantity we have to use symbols 
which are numbers. To represent ideas in terms of sounds we must use symbols 
which are words; to represent words graphically we have to use symbols which 
are characters.[A symbol is a perceptible, analogical representation of a thing 
or an idea. Language is merely a particular form of symbolism. Writing, 
probably everywhere originally conceived as ideograms, is essentially sym- 
bolical. j 

- J -\ 

(_A symbol can be natural or conventional,. The direct relation of one order 
of things with another, the intersection of two worlds, of two aspects of exist- 
ence, is the origin of natural symbols. 

In the Hindu cosmological theory symbolism is conceived as the expression 
of a reality, as a search for the particular points where different worlds meet 
and where the relation between entities belonging to different orders of things 
may become apparent. 

According to the Hindu view, all the aspects of the manifest world spring 
from similar principles— have, we might say, a common ancestry. There is of 
necessity some sort of equivalence between sounds, forms, numbers, colors, 
ideas, as there is also between the abstractions of the subtle and transcendent 
worlds on one side and the forms of the perceptible universe on the other. 

The astronomical phenomena can be considered as basic symbols. We can 
find in them a figuration of universal principles. True symbolism, far from being 
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invented by man, springs from Nature (prakrti) 1 itself. The whole of Nature 
is but the symbol of a higher reality. 

What we picture as the aspects of divinity are essentially the abstract 
prototypes of the forms of the manifest world. These must, by their very nature, 
have equivalents in all the aspects of the perceptible universe. Each divine aspect 
thus may appear to us as having affinities with some particular form, number, 
color, plant, animal, part of the body, vital energy, particular moments of the 
cycles of the day, of the year, of aeons, particular constellations, sounds, 
rhythms, etc. 

The conception of the Hindu pantheon and its iconographical theory are 
based on the belief that such affinities exist. Thus an aspect of divinity can be 
represented and worshiped in forms which are extremely diverse and yet 
strictly equivalent, such as a mental figuration, a geometrical diagram ( yantra ), 
an anthropomorphic image ( murti ), a spoken formula (mantra), a particular 
human being (mother, teacher, etc.), a particular fruit, an animal, a mineral, 
etc. Any of these forms can be used indifferently as a support through which 
ritual or meditation can reach the Principle of which they are the images, the 
manifest aspects. 

The Representation of the Transcendent 

all religions, all religious philosophies, are ultimately attempts at finding 
out the nature of the perceptible world— and of ourselves who perceive it— the 
process of the world's manifestation, and the purpose of life, so that we may 
discover the means of fulfilling our destiny. All mythologies are ways of rep- 
resenting transcendent or suprahuman states of Being conceived as deities or 
perceived as symbols. 

Some ancient Hindu sages discovered that, through the diversity of our 
faculties and of our senses, and according to the postulates or methods we are 
ready to accept, we can find different channels through which to conduct our 
investigation into the extrasensorial world. Each of these channels, leading into 
distant spheres, has narrow limits, has its own distinct characteristics and 
methods. Each may bring us to conclusions that appear different from those ar- 
rived at through other channels. 

Transcendent reality is, by definition, beyond the limitations that condi- 
tion our means of knowledge. Yet, even if we cannot understand its nature, we 

l On the term Nature (including human nature and the physical universe), 
see pp. S1-S2; for other aspects of its meaning, see pp. S3, 34 f., 253, 265 f., and 
passim. 
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may indirectly conclude that some form of being beyond the sphere of our per- 
ceptions must exist. Whenever he carries any form of experience to its farthest 
limit, man has a glimpse of an unknowable “Beyond” which he calls divinity. 
This divinity cannot be grasped nor understood, for it begins where under- 
standing fails, yet it can be approached from many sides; any attempt at under- 
standing its nature can merely be called a "near approach,” an Upa-nisad. We 
can only point to the necessity for a substratum, we never experience it directly, 
although it is ever near; for, at the limit of each form of experience, we appre- 
hend some aspect of it. The more we can seize of the different aspects of the 
phenomenal world, often apparently contradictory, through which the Divine 
may be approached, the more we come near to a general, a “real," insight into 
the mysterious entity we call God. 

We can look at a sculpture from different angles. We grasp its whole form 
only when we have observed the front, the back, the profiles. Each of these 
views is different from the others; some of the elements of their description 
may seem incompatible. Yet from these contradictory reports of our eyes we 
can build up a general conception of the sculpture which we could hardly do if 
we had seen it from one angle only. 

The apparent contradiction between the transcendent forms glimpsed 
through the diverse means of approach is really the key to the comprehension 
of the "Immense” reality, which can never be grasped as a whole. Thus divinity 
has been defined as “that in which opposites coexist.” The more insights we 
can get, the more aspects of the Divine we can perceive, the more we see of 
divinities beyond the different aspects of the universe, the more elements we 
can assemble to build up some conception of the origin of things, of the destiny 
and purpose of life, the nearer we are to understanding something of what 
divinity is. 

There are certain curves whose equations cannot be stated. In such a case 
the mathematician searches for particular examples in which the formula is 
simpler; then, with the help of the data so obtained, he plots an outline and 
arrives at an approximate idea of the curve. This would have been impossible 
through one point of view, one approach, only. The theory of polytheism is 
based on a similar attempt. It is only through the multiplicity of approaches 
that we can draw a sort of outline of what transcendent reality may be. The 
multiple manifested entities that underlie existing forms alone are within the 
reach of our understanding. Any conception we may have of something beyond 
will be a mental projection, an imaginary link established between various per- 
ceptible data. 
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Hindu philosophy studies the mystery of the universe from three main out- 
looks. These are: (l) the experimental outlook, or VaiSesika, 2 and its cor- 
roborating method, logic, or Nyaya, which envisages the "impermanent” or 
destructible form of things; ( 2 ) the cosmological outlook, or Sankhya, and its 
corroborating method, direct supramental perception, or Yoga, which studies the 
"enduring” or permanent laws of things; and (3) the metaphysical outlook, or 
Vedanta, and its corroborating method, the dialectic and semantic study of lan- 
guage, which tries to grasp the nature of the changeless substratum of all forms 
and laws. We shall see, when studying the nature of the Cosmic Being, that these 
three approaches refer to the three orders of manifestation: the "Destructible 
Person” (k?ara purusa) or the perceptible universe, the "Indestructible Person” 
( aksara puru§a) or the body of permanent laws which rule manifestation, and 
the "Changeless Person" (avyaya purusa ) , the unmanifest substratum of exist- 
ence beyond cause and effect. 

It will make us ponder over the nature of transcendent reality to discover 
that, according to their own logic and their means of proof, some of the "points 
of view” {darhna) must be atheistic, others pantheistic, others deistic, moral- 
istic, mystical. Yet we should not hastily conclude that these are the conflicting 
beliefs of philosophers. They are only the logical conclusions drawn from the 
premises and reached through the methods acceptable for each approach, each 
“point of view.” Each one is real within its own field and aims toward the ut- 
most limit of the reach of our faculties in a particular direction. The builders of 
the "points of view” are not spoken of as thinkers or prophets but as seers 

( r «)- 3 


The Nondual Principle 

A supreme cause has to be beyond number, otherwise Number would be 
the First Cause. But the number one, although it has peculiar properties, is a 
number like two, or three, or ten, or a million. If "God” is one, he is not beyond 
number any more than if he is two or three or ten or a million. But, although a 
million is not any nearer to infinity than one or two or ten, it seems to be so 

2 The meanings of the names are: Vaisejika, "the particular”; NyJya, "rule”; 
Sankhya, "enumeration”; Yoga, "link”; Vedanta, "end of knowledge." 

S Sight is considered the most reliable of our perceptions. Hence the perception 
of ideas, the reality of thought, is represented as a mental vision. 

"Verily, truth is sight. Therefore if two people should come disputing, saying 
‘I have seen/ *1 have heard/ we should trust the one who says, ‘I have seen."' 
{Brhad-Zrayyaka Upanifad 5 . 14 . 4 . [2]) 
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from the limited point of view of our perceptions. And we may be nearer to a 
mental representation of divinity when we consider an immense number of 
different gods than when we try to stress their unity; for the number one is in a 
way the number farthest removed from infinity . 4 

"The nature of illusion {may a) is [represented by] the number one." 5 
To speak of the manifest form of a unique God implies a confusion between 
different orders. God manifest cannot be one, nor can the number one apply to 
an unmanifest causal aspect. At no stage can unity be taken as the cause of any- 
thing, since the existence implies a relation and unity would mean existence 
without relation . 4 

Though, in its manifest form, divinity is of necessity multiple, in its ulti- 
mate essence it cannot be said to be either one or many. It cannot be in any way 
defined. Divinity is represented as that which remains when the reality of all 
that can be perceived has been denied. It is Neti neti , "Neither this nor that," 
nothing that the mind can know or words can express. We cannot say that it is 
one, yet we can say that it is not-one, not-two, not-many. The expression 
selected by the VedSntists is that it is "not-two." Hence a nondual principle 
was pictured as existing beyond all the forms of manifest divinity. 

"Whatever remains when the mind realizes that the concept of a 'living 
being’ and that of a 'divinity’ are mere illusions, and the reality of all appear- 
ances is denied, is [known as] the nondual Immensity.” ( Advaya-laraka Upa- 
nisad S. [s]) 

Nonduality, the essence of the unmanifest, cannot exist on the manifest 
plane. Although the doctrine of nonduality is kept as the goal of our efforts 
toward realization, this goal is ever beyond our reach. It is on a plane different 
from that of existence and is in no way real from the point of view of manifesta- 
tion. We cannot imagine, we cannot name, we cannot describe the nondual 
Immensity, the Brahman. It is a mere abstraction which cannot act nor be ex- 
perienced or propitiated. It can therefore have nothing whatever to do with 
any form of worship, of religion, of morality, or of mystical experience. 

Existence is multiplicity. That which is not multiple does not exist. We 
may conceive of an underlying, all-pervading continuum, but it remains shape- 

4 The inverted form i/n, the reflection of a number n, tends toward 2 ero when 
n increases indefinitely. Zero is therefore the reflection or image of infinity and was 
taken as such in some branches of Indian philosophy. Yet one is the number farthest 
removed from both infinities, the infinitely small and the infinitely great. 

5 EkaSabditmiki mSyS. {Maudgala Purina l. Quoted in Karapatrl's S'ri 
Bhagavat taltva, p. 642.) 

6 This is said to be evident from the property of the number one that, when- 
ever multiplied by itself, it always remains unchanged. 
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tions. Individual monotheistic worshipers, however, usually worship a partic- 
ularized form of their god and not his causal, unmanifest, formless aspect. 
There is a nearness, a response, in the formal aspect which is lacking in the ab- 
stract ’conception. But a causal, formless, all-pervading divinity, cause and 
origin of all forms, cannot be manifest in a particular form and would of neces- 
sity be equally at the root of all types of form. Divinity can only be reached 
through its manifestations, and there are as many gods as there are aspects of 
creation. The gods and the universe are two aspects — the conscious powers and 
the unconscious forms— of an indefinite multiplicity. 

In the polytheistic religion each individual worshiper has a chosen deity 
( i$ta-devata ) and does not usually worship other gods in the same way as his 
own, as the one he feels nearer to himself. Yet he acknowledges other gods. The 
Hindu, whether he be a worshiper of the Pervader (Visiju), the Destroyer 
(Siva), Energy (Sakti), or the Sun (Surya), is always ready to acknowledge the 
equivalence of these deities as the manifestations of distinct powers springing 
from an unknowable '‘Immensity.” He knows that ultimate Being or non-Being 
is ever beyond his grasp, beyond existence, and in no way can be worshiped or 
prayed to. Since he realizes that other deities are but other aspects of the one he 
worships, he is basically tolerant and must be ready to accept every form of 
knowledge or belief as potentially valid. Persecution or proselytization of other 
religious groups, however strange their beliefs may seem to him, can never be 
a defensible attitude from the point of view of the Hindu. 

From the vast and solid basis for experience formed by the multiplicity of 
divine manifestation the polytheist can rise toward the goal beyond reach that is 
nondualism and toward the illusion of an ultimate identification. At every step 
he finds within the multiplicity a lesser degree of differentiation suitable to his 
stage of development as he travels from the outward forms of ritual and morality 
toward the more abstract aspects of knowledge and nonaction. These are out- 
wardly represented by different groups of static symbols, that is, deities, and 
active symbols, that is, rites. The seeker chooses at each stage the deities and 
rites which are within his reach as he progresses on the path that leads toward 
liberation. 

During the pilgrimage of life he goes from one temple to another, adopts 
different forms of ritual, different modes of living, and various means of self- 
development. He is constantly aware of the coexistence of different approaches 
to divinity, suitable for people at stages of realization different from his own. 

It is considerably more difficult, within a monotheist creed, for an individual 
to establish the hierarchy of his attitudes to divinity at different stages of his de- 
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less, without quality, impersonal, nonexistent. From the moment wc envisage 
divinity in a personal form, or wc attribute to it any quality, that divinity be- 
longs to the multiple, it cannot be one; for there must be an entity embodying 
the opposite of its quality, a form complementary to its form, other deities. 

Whenever wc imagine a god, personify him, picture him, pray to him, 
worship him, this god, of necessity, is but one among many. Whenever we call 
him "the one God" we do not raise his status, but merely blind ourselves to 
other realities. We do not come in any way nearer to the nondual Immensity, 
the Brahman. In that sense, any form of monotheism takes man away from the 
path of knowledge and realization, substituting a simple but inaccurate postulate 
for the attempt to understand the divine multiplicity. 

The gods are but the representations of the causal energies from which each 
aspect of the subtle and the visible worlds is derived. Deities should therefore be 
thought of as transcendent powers. Each of these manifests itself in a particular 
aspect of the perceptible universe, or, if wc start our investigation from the 
perceptible end, each deity appears as a subtle entity presiding over the func- 
tioning of one aspect of the universe. 

In truth, these divine aspects, which, from the point of view of man, 
seem more or less remote, may appear, from the point of view of divinity, as the 
mere modalities of the same essence. They are compared to the notes of the flute 
whose differences are the basis of music although they may be envisaged as mere 
modalities of air vibration. 

"By the action of the undifferentiated air, the different notes, known as do, 
etc., are produced through the several holes of the flute. So, also, arising from 
the undifferentiated supreme Self, many states of being appear to exist." 
{Visnu Parana 2 . 14 . 32 . [ 4 ]) 

But, although the different notes appear to be mere modalities in vibration, 
it is in their difference, in their relation, that the nature of music lies; the oneness 
of the air, their medium, is but an incidental factor. Similarly from the point of 
view of existence it is the divine multiplicity, not the unity, which is the source 
of the universe and the source of knowledge as well as the means of reintegra- 
tion. 


Monotheism and Polytheism 

in our time monotheism is often considered a higher form of religion 
than polytheism. People speak of God, pray to God, search for God rather than 
speak of gods, pray to a particular god, or acknowledge various divine incarna- 
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tkms. Individual monotheistic worshipers, however, usually worship a partic- 
ularized form of their god and not his causal, unmanifest, formless aspect. 
There is a nearness, a response, in the formal aspect which is lacking in the ab- 
stract conception. But a causal, formless, all-pervading divinity, cause and 
origin of all forms, cannot be manifest in a particular form and would of neces- 
sity be equally at the root of all types of form. Divinity can only be reached 
through its manifestations, and there are as many gods as there are aspects of 
creation. The gods and the universe are two aspects— the conscious powers and 
the unconscious forms— of an indefinite multiplicity. 

In the polytheistic religion each individual worshiper has a chosen deity 
( ista-devata ) and does not usually worship other gods in the same way as his 
own, as the one he feels nearer to himself. Yet he acknowledges other gods. The 
Hindu, whether he be a worshiper of the Pervader (Visiju), the Destroyer 
(Siva), Energy (Sakti), or the Sun (Surya), is always ready to acknowledge the 
equivalence of these deities as the manifestations of distinct powers springing 
from an unknowable “Immensity.” He knows that ultimate Being or non-Being 
is ever beyond his grasp, beyond existence, and in no way can be worshiped or 
prayed to. Since he realizes that other deities are but other aspects of the one he 
worships, he is basically tolerant and must be ready to accept every form of 
knowledge or belief as potentially valid. Persecution or proselytization of other 
religious groups, however strange their beliefs may seem to him, can never be 
a defensible attitude from the point of view of the Hindu. 

From the vast and solid basis for experience formed by the multiplicity of 
divine manifestation the polytheist can rise toward the goal beyond reach that is 
nondualism and toward the illusion of an ultimate identification. At every step 
he finds within the multiplicity a lesser degree of differentiation suitable to his 
stage of development as he travels from the outward forms of ritual and morality 
toward the more abstract aspects of knowledge and nonaction. These are out- 
wardly represented by different groups of static symbols, that is, deities, and 
active symbols, that is, rites. The seeker chooses at each stage the deities and 
rites which are within his reach as he progresses on the path that leads toward 
liberation. 

During the pilgrimage of life he goes from one temple to another, adopts 
different forms of ritual, different modes of living, and various means of self- 
development. He is constantly aware of the coexistence of different approaches 
to divinity, suitable for people at stages of realization different from his own. 

It is considerably more difficult, within a monotheist creed, for an individual 
to establish the hierarchy of his attitudes to divinity at different stages of his de- 
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velopment; and it is almost impossible for him not to mix planes and methods, 
for relative truth is different at each stage and yet its thorough understanding is 
essential if a particular stage is to be outgrown. 

Since he cannot clearly see side by side, illustrated in different symbols, in 
different cults or philosophies— and in the attitude of their followers— the 
different stages of his own development, past as well as future, any attempt at 
looking beyond the limits of his creed makes the monotheist lose his balance. It 
is because of this precarious equilibrium that, in monotheist creeds, vve find so 

little room between proselytizing and irreligion, so little place for toleranceV&o 

little respect for modes of thought, or worship, or behavior different from the 
“norm." The monotheist, as a rule, confuses the religious and the moral 
planes, conventional practices with self-development. He mixes up faith with 
proselytism, mystical emotion with spiritual progress. 

The man who finds himself at a stage of development different from that 
for which a given monistic system was devised has hardly any alternative but to 
abandon it, which often means, if he has no contact with other religious forms, 
abandoning religion and spiritual search altogether or devising some system 
of his own unlikely to lead him toward modes of thought and understanding of 
which he has not already an idea. 

Monotheism is always linked with a culture, a civilization. It is not 
through its forms but in spite of them that gifted individuals may reach spiritual 
attainment. We shall see that monotheism is the projection of the human 
individuality into the cosmic sphere, the shaping of "god” to the image of man. 
Hence the monotheist commonly visualizes his "god” as an anthropomorphic 
entity who shares his habits, patronizes his customs, and acts according to his 
ideals. Religion becomes a means of glorifying his culture or his race, or of 
expanding his Awftusnr?. is ef the oi&ct mAv? foih'ws the "Way Gsvi" 
as if there could be a Way that did not lead to “God.” We can see all jnono- 
theistic religions fighting to impose their god and destroy other gods as ifGod 
were not one as they claim. Monotheism is basically the absolute exaltation 
of the worshiper’s own deity over all other aspects of the Divine, all other gods, 
who must be considered false and dangerous. The very notion of a false god is, 
however, an obvious fallacy. If there is an all-powerful, all-pervading divinity, 
howcan t here be a false god? How can we worship anything that is not Him? 
Whatever form we try to worship, the worship ultimately goes to Him who is 
everything. 

“Those who piously worship other gods of whom they are the devotees, 
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f it is but myself they worship, [though] ignorant of the proper rites." ( Bhagavad- 
glta 9.23. [5]) 

Monotheism thus appears to be the opposite of nondualism, which might as 
well be called nonmonism, and which leads to the conception of an all-pervading 
— that is, from the point of view of our perceptions, an infinitely multiple— 
divinity. 

Nondualism and Monism 

the term “nondualism" has proved, in many instances, to be a dangerous 
one, since it can easily be thought to rest on a monistic concept. The Hindu 
philosophical schools which made an extensive use of this term opened the way 
for religious monism, which is always linked with a “humanism" that makes of 
man the center of the universe and of “god” the projection of the human ego 
into the cosmic sphere. Monism sporadically appears in Hinduism as an attempt 
to give a theological interpretation to the theory of the substrata (see pp. 20- 
22 , 40). Nondualism was, however, to remain a conception of philosophers. 
It never reached the field of common religion. 

The tendency toward monism never has had in practice a deep influence 
on the forms of Hindu worship. A simplified system could never accommodate 
the multifaced, complex unity that characterizes the Hindu pantheon, where, 
although every element can, from a certain point of view, be equated with every 
other, the whole can never be brought back to numerical unity. 

In the general picture of later Hinduism an exaggerated importance has 
been attributed to some philosophical schools of monistic Hinduism which 
developed mainly under the impact of Islamic and Christian influences and 
which aim at reinterpreting Vedic texts in a new light. 

The Equivalence of Religions 

the classification of the basic energies, of which the cosmological 
pantheon is an expression, is not an arbitrary creation of the mind but a rational 
effort to define the component elements of existence. As is the case for any 
form of knowledge, the classifications first chosen in a particular country or 
time may have been inadequate, they may constitute a first working hypothesis 
which can be perfected through deeper insight or later experience, or they may 
have defined all the essentials from the start. The only important thing, how- 
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The Origin of Existence 

THE BE0,NNING » my dear, this world was just nondual Being {sat). To be 
A sure, some people say that in the beginning this world was just nondual 
non-Being (a-sat) t and that Being arose from non-Being. But how could that 
be? How could Being be produced from non-Being? In the beginning this 
world must have been pure Being, one and without a second.” ( ChSrtdogya Upa- 
nisad 6.2.1-2. [ 6 ]) 

Thus did the sage Xruiji state the question of the ultimate origin of gods, 
men, and the cosmos. 

The methods of yoga, which the Aryans had probably learned from earlier 
inhabitants of India, had made them conscious, through introspection, of an 
ultimate void within themselves, of a stage beyond thought and dream, beyond 
perception, beyond knowledge, motionless, indescribable, unbounded by space 
and time. Was this the causal principle? Was there a motionless substratum for 
matter, one for time, as there seemed to be one for thought? Were these differ- 
ent substrata the forms of a still more subtle one? The philosophers of the 
Upanisads pondered over these problems. 

The Perceptible Continua: Space, Time, and Thought 

when attempting to reach the root of any aspect of the manifest world 
we are led to imagine that there must exist beyond its form, beyond its appear- 
ance, some sort of causal state, some undifferentiated continuum, of which that 
particularized form would be an apparent development. 

The first of the continua underlying all perceptible forms appears to be 
space. Absolute empty space is defined by Indian philosophers as a limitless, 
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undifferentiated, indivisible continuum in which are built the imaginary divi- 
sions of relative space. The apparent localization of heavenly bodies and their 
movements creates the illusion of a division of space. But, according to the 
traditional example: “Space within a pitcher is not really separated from the 
space outside. It was not distinct before the pitcher was made; it will not be 
distinct once the pitcher is broken and is not therefore really distinct while the 
pitcher exists." 1 All the divisions of space into atoms and heavenly spheres are 
mere appearances. The space within the atom can be as immense as that within a 
solar system, and there can be no limit to the number of possible worlds con- 
tained in another. 

Similarly time was called an “indivisible rod" ( akhanda-daiidayamana ), 2 
or continuum. This absolute time is an ever-present eternity which seems in- 
separable from space. Relative time results from the apparent division of space 
by the rhythm of heavenly bodies. 

The third perceptible continuum is thought. Everything that exists appears 
with a form, within a co-ordinated system. It seems to be the realization of a 
plan, the materialization of an organized dream. Hence the visible universe 
was conceived as the form of the thought of its creator. Whenever we go to the 
root of anything we find no longer a substance but a mere form, a concept, 
whose nature can be identified with that of thought. 

The Three Modes of Being: the Substrata of Space, Time, 
and Consciousness 

if we envisage the cosmos not merely as an unconscious mechanism but as a 
creative process, as the manifestation of a conscious power, we are led to search 
for an active or conscious substratum for each of the perceptible continua. 

The substratum of space is existence (rat), the substratum of time is 
experience or enjoyment ( cLnanda ), the substratum of thought is consciousness 
(at). 

Before there can be location, place, dimension, there must be something to 
locate, some sort of existence. There can be no location of the nonexistent. 
Hence existence must pre-exist space. 

(Time exists only in relation to perception. A nonperceived time can have 
no extension, cannot be the measure of anything. The principle of perception 

1 Cited in KarapStrl’s "Ahamartha aur atmS,” SiddhSnta, II, 194-1-42. 1 could 
not trace the original. 

2 This term is used by YogatraySnanda in his ‘ ' K 51a tattva," Siva-rtltrl, but 
must come from an ancient work on SSnkhya. 
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must therefore pre-exist time. That first undifferentiated potential perception, 
that first principle of experience, is said to correspond to pure, absolute enjoy- 
ment, the innermost nature of existence. 

“Know the Principle (brahman) to be enjoyment. From enjoyment are all 
beings born; once born they are sustained by enjoyment and leave this world to 
return into enjoyment." ( Taittirlya Upanisad 3.6. [7]) 

“There is no experience, no enjoyment, without being, and no being with- 
out experience (enjoyment). When we speak of enjoyment ( ananda ) as ‘self- 
illumined existence' (svaprakaSa-satta) , enjoyment is shown as something 
other than sensation, and by saying that existence is the form of enjoyment, 
existence is freed from the notion of inertia." (Karapatrl, “LirtgopasanS- 
rahasya,” Siddh&nta , II, 1941—42, 153.) 

The lord-of-sleep (Siva), who is the principle of disintegration ( tamas ), 
the source of an ever-expanding (disintegrating) universe, is the principle of 
time, the destroyer, and at the same time the embodiment of experience, of en- 
joyment, whose symbol is the fount of life, the source of pleasure, the phallus 
^ (Ufiga). Thus enjoyment that is life and time that is death are shown as the two 
aspects of one entity. The source of life and immortalits (a-mfta) is the same as 
that of death (mp/a), a symbol that expresses itself in all traditions as the one- 
ness of love and death ( a-mor and mor-tis). 

Enjoyment being the form of experience, the enjoyment continuum, basis of 
experience, is also known as “feeling" (rasa) or “emotion." “He [the Total 
Beingl verily is but feeling.” 3 (Taittirlya Upanisad 2.7.) 

The experience of pure, unbounded enjoyment as the innermost nature of 
things implies the realization of absolute time, which is ever-present eternity. 
The being who reaches that stage is freed from the bonds of action. 

“He who knows the enjoyment of the Immensity does not know fear from 
any quarter. He is not tormented by the thought ‘Why did not I act rightly? 
why did I sin?’ He who knows that [right and wrong are relative things] 
reaches the Soul." ( Taittirlya Upanisad 2.9. [8] ) 

The substratum of thought is consciousness. Thought can exist only in a 
conscious mind. There can be no thought independent of a thinker, of someone 
conscious of the existence of thought. Consciousness is therefore the funda- 
mental substratum of thought and is linked with the notion of individual exist- 
ence, of an individual monad, or self, or being. 

The formless Immensity that appears to be the innermost nature of things 
can be grasped as the void, the silence, the absolute darkness, which lies beyond 
S Raso vai sah. 
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mind, beyond intellect, and can be realized as the substratum of man's own na- 
ture, as his own Self, his own Soul ( atman ). 

“Vast, resplendent, of unthinkable form, it shines forth more subtly than 
what is subtlest. Farther than the far, it is here at hand, hidden in the hearts of 
the seers." ( Mundaka Upanisad 3.1.7. [9]) 

“That Soul is not 'this* nor ‘that’; unseizable, it cannot be grasped; in- 
destructible, it cannot be destroyed; unattached, it has no contacts; unbound, it 
knows no anguish; it cannot be injured." ( Brhad-aranyaka Upanisad 3 . 9.26 and 
4 . 5 . 15 . [ 10 ]) 

Unbounded by space and time, the individual soul is as small as an atom, 
as vast as the universe. “He who realizes the sphere of space hidden in the 
cavern of his heart grasps all that may be desired and comes into contact with 
the Immensity." ( Taittirlya Upanisad 2.1. [l l ] ) 

The Soul is the unity that links all individual beings. It is the indivisible 
continuum in which beings appear as individual conscious units. Every existing 
thing contains a part of the universal Soul, just as every form encloses a part of 
space and every duration a part of time. But, although this individual fragment 
of the Soul, like the fragment of space in the pitcher, gives existence to the 
living being, at no moment is the individual soul really separated from the 
universal continuum of consciousness, the Atman. 

The experience of the universal Soul is an experience of identity; hence 
absolute consciousness is spoken of as the Self, the own self of each being. “For, 
where there is a duality, one sees another, one smells another, one tastes an- 
other, one speaks to another, one hears another, one thinks of another, one 
touches another, one understands another. But where everything has become 
just one's own self, then who can be seen by what? who can be smelt by what? 
who can be tasted by what? who can speak to what? who can hear what? who 
can think of what? who can touch what? who can understand what? who can 
understand that through which all things are understood?" ( Brhad-aranyaka 
Upanisad 4 . 5 . 15 . [12]) 

As the substratum of consciousness, the Atman is the Self, the innermost 
nature of all divinities, of all the forms of the manifest universe, of all living 
beings. 

The Soul is the sum of all the gods. “All the gods are this one Soul, and 
all dwell in the Soul." ( Manu Smrti 12 . 119 . [l s] ) 

“The ruler-of-heaven (Indra) and all the gods are the Supreme Soul. 

It is supreme because it includes all." (KullQka Bhatta, commentary on ibid. 

[ 14 ]) 



l8 ONE: PHILOSOPHY 

As the one [inner] Fire pervading the, worlds tales the endless forms of things, 

the one Soul within all beings fils their forms and the space around. 

As the one Air pervading the worlds tales the endless forms of things, 
the one Soul within all beings fils their forms and the space around. 

As the one Sun, the eye of the worlds, is not affected by defects of sight, 
the one Soul within all beings is not defied by suffering. 

There is but one Self for all beings, [one Power] that controls all, one Form that creates all 
forms. 

The strong who witness it within their hearts alone know everlasting joy. 

It is the eternity of things eternal, the consciousness of the conscious, 
the unity of multiplicity, the fulfillment of desire. 

The strong who witness it in their hearts alone know everlasting peace. 

( Katha Upanisad 5.9- IS. [!5]) 

The Soul, the all-pervading continuum of consciousness, becomes the sole 
object of the meditation of the realized sage. 

"This Soul indeed is below, this Soul is above, this Soul is to the west and 
to the east. This Soul is to the south. This Soul is to the north. This Soul in- 
deed is the whole world." ( Chandogya Upanisad 7.25.2. [ 16 ]) 

"It is not born, nor does it die. It has not come from anywhere, has not 
become anyone. Unborn, everlasting, eternal, primeval, it is not slain when the 
body is slain." ( Katha Upanisad 2.18. [17]) 

The Soul is not affected by the accumulated actions which shape the in- 
dividuality of the living being. Yet, in contact with individual characteristics, it 
appears colored by them just as a crystal placed near a China rose appears red. 

“He who sees this, who knows this, who understands this, who desires the 
Soul, who plays with the Soul, who makes love with the Soul, who attains 
volupty in the Soul, becomes his own master and wanders at will through the 
worlds. But they who know otherwise are dependent. They dwell in perishable 
worlds and cannot wander at their will." ( Chandogya Upanisad 7.25.2. [l 8]) 

The “I” and the Self 

there is a considerable difference between the notion of the Self or Soul 
and the entity known as the individuality. The Soul is a continuum which exists 
within and without all things. The "I” or individuality, on the other hand, is a 
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temporary knot, a “tying together" of different universal faculties in a par- 
ticular point of consciousness. It is a center within the Self just as any object is a 
group of energies tied together in a particular location within indefinite space. 
The Soul can exist independently of the notion of particularized existence, 
without thought, without individuality; not so the “I," which is the center of the 
vibrations of thought. 

The Realization of the Soul 

being the substratum of man's own consciousness, the Soul is the universal 
substratum easiest for man to reach. The realization of the universal Soul is 
thus the highest realization accessible to man. The Soul is man’s absolute. There 
is for him no other transcendent reality. 

"That Soul is hidden in all things; it does not shine forth, but it can be 
perceived by the seers with the subtle eyes of the intellect." ( Katha Upanisad 
3 . 12 . [ 19 ]) 

O'he point where the identity of the individual soul and the universal Soul 
is realized, the point where all living beings unite, is called the "point-limit" 
{bindu). It is the point where space, time, and all the forms of manifestation 
begin and through which they are ultimately withdrawn. In the order of mani- 
festation, the bindu is described as the limit between the universal Consciousness 
(cit), which is passive and extensionless, and the universal Intellect (buddhi), 
which is active and thus requires a sphere of activity, some form of extension. 

The "experience of the Soul," identified with the bindu , is the point where 
the universal Being and the individual being unite. 

"The Soul is a bridge that links together these worlds so that they may not 
part. Neither day nor night, nor old age, nor death, nor sorrow, nor good or 
evil deeds, can cross over that bridge. 

"All evils turn back therefrom, for that immense world is free from evil. 
Therefore, upon crossing that bridge, the blind regain sight, the bound are 
liberated, those who suffer are freed from pain. Upon crossing that bridge, the 
night appears as the day; for that immense world is ever luminous." ( Chan - 
dogya Upanisad 8.4. 1-2. [20]) 

"The Soul is not realized through teachings, nor by intellect, nor by learn- 
ing. It can be reached only by the one who woos it. To him the Soul reveals its 
form. He who has not renounced action, who is not at peace, who cannot con- 
centrate, who has not silenced his mind, cannot obtain it by mere intelligence." 

( Katha Upanisad 2 . 23 - 24 . [2l]) 
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“It cannot be grasped by sight nor by speech, nor by any of the sense 
organs, nor by penance or deeds. He who meditates and whose nature is purified 
by knowledge can behold it in its undivided entirety." ( Mundaka Upanisad 
3.1.8. [22]) 

“Hence he who knows this, who is at peace, cairn, quiet, patient, sees the 
Self in himself. He sees the Soul everywhere. Evil does not overcome him; he 
overcomes all evil. Evil does not burn him; he burns all evils. Free from evil, 
free from impurity, free from doubt, he becomes a knower of the Immensity.” 
( Brkad-aranyaka Upanisad 4 .4. 23. [23]) 

Immensity (brahman) , the Common Substratum 

that the three continua may be the different aspects of one further, still 
more subtle, causal substratum is a hypothesis which can never be verified, 
since all its elements are beyond the reach of perception and the methods of 
logical reasoning cannot apply to regions which are beyond the reach of natural 
laws. This potential, imaginary substratum is spoken of as “the Immensity,” 
the Brahman. It is a prodigious generalization, a most inspiring idea, which 
became also a dangerous instrument in the development of Hindu thought, in- 
deed of all later religions. 

The Immensity, which can be described as the space-time-thought con- 
tinuum, is the absolute and ultimate stage in which are united existence, the 
source of spatial form; consciousness or knowledge, the basis of thought; and 
limitless duration or eternity, the basis of experience or enjoyment. Thus, “the 
Brahman is indivisible existence, knowledge, and eternity" ( Taittirlya 
Upanisad 2. 1 [24]). 

This ultimate principle is beyond the reach of form, of thought, of ex- 
perience. It is beyond all categories of manifestation, beyond divisible time, 
beyond divisible space, beyond number, beyond name and shape, beyond the 
reach of mind and words. It is spoken of as the stage “whence mind and speech, 
having no hold, fall back” ( Taittirlya Upanisad 2.9 [25]). 

There sight cannot go, speech cannot go, nor the mind. 

fVe cannot know, we cannot understand.. How can me explain It? 

It is other than all that is known. It is above the Unknown. 

( Kena Upanisad I.S. [26]) 

This ultimate stage cannot be called either non-Being or Being. It is neither 
one nor many. We can only define it negatively, saying that it is nothing of 
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what man can know or conceive, neither god, nor man, nor thing. It is thus 
spoken of as nondual, unknowable, formless, changeless, limitless, etc. It can- 
not be positive or negative, male or female; hence it is spoken of in the neuter 
gender. 

"Invisible, inactive, beyond grasp, without qualifications, inconceivable, 
indescribable, it is the essence aimed at through the notion of Self, ever aloof 
from manifestation. Calm, peaceful, auspicious (siva), it is the nondual, un- 
manifest Fourth stage [beyond the three stages of existence, gross, subtle, and 
causal, beyond the three corresponding stages of experience, waking conscious- 
ness, dream consciousness, and deep sleep]." ( Mandukya Upanisad 2.7. [27]) 

This Immensity, this Void, this Unknown, this nonexistent Absolute, is 
the innermost nature of everything. 

It is the hearing of the ear, the thought of the thinking faculty, 
the spoken word of speech, as also the breathing of the breath 
and the sight of the eye. 

{Kena Upanisad 1.2. [ 28 ]) 

That which speech cannot express but through which speech is expressed, 
that indeed know as the Immensity and not what is here worshiped. 

That which thought cannot conceive but through which thought is thought, 
that indeed know as the Immensity and not what is here worshiped. 

That which sight cannot see but through which sight sees, 

that indeed know as the Immensity and not what is here worshiped. 

That which hearing cannot hear but through which hearing is heard, 
that indeed know as the Immensity and not what is here worshiped. 

That which breath cannot breathe but through which breathing is breathed, 
that indeed know as the Immensity and not what is here worshiped. 

( Kena Upanisad 1.4-8. [29]) 

"The sun does not shine there, nor the moon, nor the stars; lightning does 
not shine there, nor the [earthly] fire. As he shines, everything is illumined 
after him. The whole world shines by his light." {Mundaka Upanisad 2.2.IO; 
Katha Upanisad 5.1 5. [SO]) 

"It has never begun; one cannot say that it exists nor that it does not exist. 
... All the perceptions of the senses rest upon it, yet it perceives nothing. It 
knows no connections, yet supports all things. It has no quality, yet it is the 
enjoyer of all merits. 

"External to all things, it dwells in all things, animate or inanimate. It is so 
subtle that it cannot be grasped. Always near, it is ever beyond reach. In- 
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divisible, it only appears in the fragmentation oflife. It feeds all that lives, yet 
devours it and gives it birth again. 

It is the light of lights beyond darkness. 

It is both knowledge and the object of knowledge, 
which knowledge [alone] can reach, 
and it dwells in the hearts of all. 

Thus the field [of knowing (*. e., the mind)], knowledge, and the thing to be known 
are spoken of as one. 

( Bhagavadgita 13.12, 14-18. [Si]) 

The Three Fundamental Qualities and the Trinity 

when — through the power of illusion, which is its own nature — the first 
tendency, the first movement, appears in the undifferentiated Immensity, this 
already implies the existence of three elements: two opposing forces and their 
opposition. Thus the first stage of manifestation from nonduality is, of necessity, 
a triad. We shall soon discover that this triad pervades all things and appears in 
all the aspects of the universe, physical as well as conceptual. These three basic 
forces or tendencies, known as the three fundamental-qualities (guija), cannot, 
in their essence, be directly grasped by the mind. We can only try to understand 
their nature through the observation of their operation in the different fields of 
the manifest universe. 

In cosmology the three qualities are envisaged as the centripetal-attraction 
(adana), the centrifugal -force ( utkranti ), and their equilibrium ( pratistha ), 
from which originate the revolving impulse and movement of all the spheres. 

The centripetal attraction, which creates cohesion, is known as exist- 
ence ( sattva ), for existence is concentration of energy, a coming together, a 
power of agglomeration. On the mental plane the power of cohesion appears 
as the tendency that creates light, oneness. It can be pictured as the attraction 
toward the Sun of Consciousness, source of light and life. This tendency, which 
binds the world together, is the preserving tendency personified in Visiju, the 
All-Pervader, the Preserver of the universe, the embodiment of sattva. 

The centrifugal force, known as darkness or inertia (tamas), is the power 
that aims at preventing concentration. It is obscurity, since dispersion of energy 
leads to darkness just as concentration of energy is light. Tamas, the centrifugal 
tendency, the tendency toward dispersion, dissolution, annihilation of all in- 
dividual, cohesive existence, can be taken as the symbol of dissolution into 
non-Being, into the unmanifest causal Immensity. It thus represents liberation 
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from all that binds, all that is individual and limited. This tendency, which 
ever aims at dissociating, destroying the universe, is personified in Rudra, the 
lord of tears, the destroyer of the worlds, also called Siva, the lord of sleep, 
who embodies the abysmal obscurity into which all activity in the end dissolves. 
“This Great-Lord (Mahelvara) is the innermost nature of all things” 4 (Linga 
Parana 1. 17.12). 

“Ultimately everything arises from disintegration ( tamas ) and ends in 
disintegration. Because he rules over disintegration and controls it, the lord of 
sleep is the principle of the universe." (Karapatri, “Lingopasana-rahasya,” 
p. 155.) 

The balance of sattva and tamas, of the centripetal and the centrifugal, of 
cohesion and dispersion, of light and darkness, gives birth to the third tendency, 
the revolving tendency, known as “activity” or “multiplicity” (rajas). It is 
the source of the endless variety of the forms of the manifest universe. 

From rajas, from the revolving tendency, comes all motion, all rhythmic 
division of the continua of space and time, all cerebration or mental activity 
that is rhythmic division of the thought continuum. This third tendency is the 
process through which creation in its endless variety of forms takes place in 
the divine mind. It is personified as the Immense-Being (Brahma), 8 the Cre- 
ator, who builds the universe. Brahma is the source of all rhythms, all forms; 
he is the thought-form from which the universe rises, the universal Intellect 
from which springs forth the Golden-Embryo (Hiraijya-garbha), the world’s ✓ 

egg. 4 5 6 

Though fundamentally distinct, the three qualities are inseparable and 
cannot exist without each other. If we stress their unity, we can consider them 
as the forms of the power of manifestation of the Immensity (brahman). We 
shall see that this manifestation is thought to be a mere appearance and that 
the three qualities thus constitute the power-of-illusion ( maya ) of the Im- 
mensity. 

When manifestation begins, when the whirlpool of illusion first appears, 
the two other tendencies arise from the state of absolute rest which is the lord 
of sleep, the tamas tendency. 

“First there was only [absolute] darkness (tamas). Stimulated by quiddity, 
it became unbalanced, and the form of the revolving-tendency (rajas) appeared. 

4 SarvStmatvc maheh'arah. 

5 Brahma is the nominative singular masculine of Brahman, the personified 

form of Brahman, the nominative singular neuter of which is Brahma. 

6 Cf. Linga Pur2ita 1 . 17. 1 2: Hiranyagarbho rajasS. 
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Stimulated, this revolving tendency became unbalanced, and out of it the tend- 
ency toward disintegration, the centrifugal-tendency (tamas), appeared. Stimu- 
lated, in its turn it became unbalanced, and the tendency toward cohesion 
{sattva) appeared." ( Maitrayani Upanisad 5 . 2 . [ 32 ]) 

The conception of the three qualities appears to pertain to the ancient 
Saivite tradition. The word guna, which means "quality,” first appears in the 
particular acceptation of the three fundamental qualities in the MaitrJ Upanisad 
and the Svetasvatara Upanisad, which are connected with Saivite philosophy. 
The word gutia itself seems to have meant originally "part of a whole” or, 
more concretely, one of the filaments constituting a rope. The word tri-murti , 
meaning "trinity” 7 and used to represent the personification of the three 
qualities as the three gods BrahmS, Visnu, and Siva, seems to be compara- 
tively recent and never was widely employed . 8 


The Three States of Experience 

the realization of the three tendencies is linked with that of existence- 
consciousness-experience. We find again here the three substrata of space, 
thought, and time. This realization is said to take place, respectively, in the 
three states of awareness, dream, and deep sleep. Awareness is linked with 
rajas, dream with sattva , and deep sleep with tamas. 

The revolving tendency, rajas , which depends on the substratum of space, 

i" 7 The symbols connected with the Hindu trimtirti are not altogether uncon- 
nected with the Christian conception of the Trinity. 

Siva as the ultimate cause is called the Progenitor, the Father. His symbol 
is the linga, the organ of procreation. In the notion of “God the Father” the person 
of the procreator has been substituted for the symbol of procreation. 

Vi§pu as the Protector always descends in the world as an avatar, an incarna- 
tion. It is he who ever redeems angels and men when they go astray from their 
destinies. As such he corresponds to the Son, the God incarnate. Many of the sym- 
bolic elements found in the stories relating to the birth of Christ have very near 
equivalents in the tales of the birth of Kr?pa and other avatars. 

The Holy Ghost is represented as the link between the Father and the Son, 
proceeding from both. A parallel can be made with the rajas tendency resulting 
from the equilibrium of sattva and tamas and personified as BrahmS. 

It might not be difficult to find a historical link between the Trinity and the 
trimUrti. Hindu philosophical conceptions were known in Greece and the Middle 
East before and after the beginning of the Christian Era. It may, however, be 
noted that, whereas the Trinity is presented in Scholastic philosophy as a mystery, 
it is a fundamental definition of Hindu religious philosophy. 

8 See L. Renou and J. Filliozat, JJ Inde classique, I, 518. (Hereafter cited as: 
Louis Renou, U Inde classique.) 
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is the origin of all the spheres of perceptible existence. In the state of wake- 
fulness, man experiences existence as depending on relative space and time 
manifested in the principles-of-the-elements (tattva), which are the basis of 
perceptible forms. This state is thus associated with Brahma, the Immense 
Being, the Creator. Action— and more particularly ritual action— is the corre- 
sponding way of realization. 

In the state of dream, man experiences the centripetal tendency, the 
substratum of thought, which is the process of manifestation of the world’s 
subtle scheme. The man who dreams behaves like the sleeping Visiju resting 
on the causal ocean. The corresponding form of realization is through thought, 
or knowledge. 

The sleeping man verily re-creates the world. 

"When he goes to sleep, the worlds are his, ... he becomes a great king, 
or a learned man; he enters the high and the low. As a great king, taking with 
him his people, moves around his country as he pleases, even so here, taking 
with him his senses, he moves around in his own body as he pleases.” ( Brhad - 
aranyaka Upanisad 2.1.18. [33]) 

"When a man goes to sleep, he takes along the material of this all-con- 
taining world, tears it apart, and builds it up again in his dream, illuminating 
this inner world with his own light. 

"There are no chariots there, no yokes, no roads. But he projects out of 
himself chariots, yokes, roads. There are no jovs there, no happiness, no 
pleasures. But he projects from himself joys, happiness, pleasures. There are 
no pools there, no lotus ponds, no streams. But he projects from himself pools, 
lotus ponds, and streams. For he is the Creator." ( Brhad-aranyaka Upanisad 
4.3^9—10. [34]) 

Deep sleep, that is, the unconscious state of consciousness, is the blissful 
causal stage of experience, just as the disintegrating- tendency ( tamas ) is the 
causal form of the three qualities. Thus wakefulness and dream are said to 
spring from the obscurity of deep sleep and to fall back into it. 

The state of dreamless sleep is connected with Siva, lord of sleep. It is in 
nonaction, in the complete silence of the mind, that we may realize the higher 
states of consciousness, the perfect joy of pure existence. From the standpoint 
of human realization, 6iva represents the final dissolution of the individuality— 
and toward this end the metaphysically inclined mind will tend — while the 
Pervader (Visjju) represents supreme enlightenment, transcendent divine ex- 
perience, to which all religion aims. Indeed, most religions speak and know of 
the Visiju principle only. 
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^ The Three Qualities and Manifestation 

the silence which is at the origin and the end of manifestation is found at 
both ends of consciousness, in the supraconscious and the subconscious states. 
Thus tamas, the disintegrating tendency, is said to be the nature of the tran- 
scendent faculties, beyond thought, as well as the nature of the unconscious 
inertia of matter. While dealing with the relative action of the three qualities 
within the manifest universe we shall meet mainly the inert, subconscious form 
of tamos, since its transcendent aspect is the Unmanifest. 

The hierarchy of the three qualities therefore varies according to the 
standpoint from which they are envisaged. From the point of view of worldly 
action tamas is the lower aspect, sattva the higher one. Tamas is associated with 
death, evil, inaction where action alone seems to bring results. Yet from the 
point of view of spiritual achievement, where action is the main obstacle, 
sattva is the lower state, that which binds with the bonds of merit and virtue, 
tamas is the higher state, that of liberation through nonaction. Thus there are 
two main paths through which man can escape from the bonds of Nature 
(prakrti). The lower path, which is the way of merit and its fruits, leads toward 
concentrated power, toward union with manifest divinity, that is, toward the 
concepts of Heaven and salvation. On the other hand, the higher path is the 
path of liberation and nonaction, through which man becomes free from the 
bonds of individual existence and dissolves into the immensity of Infinite Bliss. 

In the process of manifestation more and more complex relations between 
the three qualities appear. These give rise to different types of existence, 
different beings, different entities. 

“Among the energies of each universe, those energies in which the dis- 
integrating tendency predominates are the source of the world of physical-forms 
(bhautika prapailca). In these lower aspects of existence, some elements of the 
cohesive and of the revolving tendencies are, however, found. From the co- 
hesive element are formed the inner faculties 9 10 and the senses of perception; 19 

9 The inner faculties are four: 

а. Mind (manas), the nature of which is discussion, deliberation. 

б. Intellect (btiddhi), the nature of which is choice or decision. 

c. The mental -substance («'t/a), upon which is imprinted memory. 

d. I-ness or notion-of-individual-existence (aAarotJra). 

10 There are five senses of perception and five forces of action corresponding 
to the five elements (ether, air, fire, water, and earth), which are but the spheres 
of action of the senses. 

The senses of perception have as their organs “ear, skin, eye, tongue, and the 
fifth, the nostril,” while the corresponding forces of action have as organs "voice, 
hands, feet, genitals, and anus.” 
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from the revolving element arise the life breath and the forces of action; from 
the disintegrating element physical- bodies ( sthula bhuta) are formed. Hence 
from the mainly descending aspect of the universal power the perceptible world 
springs forth." (Karapatri, "Sri Visgu tattva," Siddhanta, V, 1944—45, 73.) 

The various stages of existence are differentiated by the relative pro- 
portions of the three qualities. 

Sattva in sattva , consciousness within consciousness, is the nature of the 
Self, the Atman. 

Rajas in sattva , existence within consciousness, is Divinity, ISvara. 

Tamas in sattva , experience within consciousness, is the nature of the 
living-being (jlva ). 

Sattva in rajas, consciousness within existence, forms the inner-faculties 
(antahkarana ) . 

Rajas in rajas, existence within existence, forms the life-energies (prana). 

Tamas in rajas , experience within existence, forms the senses (indriya). 

Sattva in tamas, existence within experience, gives rise to the principles- 
of-the-elements ( mahabhuta ) . 

Tamas in tamas, experience within experience, forms the inanimate world. 

One or the other of the three tendencies predominates in each sort of 
thing, in each kind of being. In angels, ever attracted by the divine light, 
consciousness predominates. Experience-enjoyment is the main constituent of 
the spirits of darkness; existence, being activity, predominates in the rulers of 
creation and in men, whose nature is action. 

I Hence from the sattva part of the Cosmic Being are born the hosts of the ✓ 
gods (deva)\ from the rajas part spring forth the lords-of-progeny (PrajUpatis); 
from the tamas part arise the lords-of-destruction (Rudras). 

Human beings, according to their nature and their stage of development, ¥ " 
are inclined toward these different aspects of the Cosmic Being. Those in whom 
consciousness is predominant worship the gods ( deva ); those in whom action 
or existence predominates worship genii (yahsa) and antigods (asura)\ and 
those in whom enjoyment or sensation predominates worship ghosts and spirits 
(bhuta and preta). 

In the microcosm, that is, in man, the three qualities are more particularly 
localized in certain subtle centers. Hence Brahma (existence) dwells in the 
heart, the physical center, Vispu (consciousness) in the navel, the subtle center, 

Siva (experience) in the forehead, the abstract center, and in the sex center, 
the center_of enjoyment. In the “daily meditation" (sandhyct) the three gods 
| are worshiped through mental concentration on their respective centers. 
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r In plants, the physical center is in the root; hence the formula of veneration 
of the sacred fig tree: 

‘*1 bow to the sacred fig tree, to Brahma in the root, to Visgu in the trunk, 
and to 6iva in the foliage." ( ASvattha Stotra 16. [S5]) 

All moral, mental, and physical impulses in living beings belong to the 
sphere of Nature, and are the effect of the relative combinations of the three 
basic tendencies. Thus we can understand that moral values are essentially 
relative, true only on a certain plane, at a particular moment of our develop- 
ment. All that goes against the preservation of life, that is, all pleasure (self- 
destruction), passion, cruelty, but also all renunciation and detachment, is of 
the nature of disintegration ( tamas ). All that goes toward preservation, main- 
tenance, devotion, purity has cohesion ( sattva ) for its nature. All creative 
impulses spring from the revolving-tendency (rajas). Hence those efforts, those 
qualities, those virtues which take us toward one form of realization take us 
away from another. Every virtue or vice gets its reward, every good or bad 
action brings a result, 11 but these results, these rewards, are themselves within 
the limits of the three qualities. They chain us further within the prison of 
existence. It is only in nonaction, in the liberation from virtue as well as vice, 
from good as well as evil, from pleasure as well as pain, that we may be freed 
from the bondage that carries us endlessly from one world to another, from 
earth to heavens or hells and again to earth once the fruit of our actions has 
been enjoyed. 

“Having enjoyed these immense heavens, once their [accumulated] merits 
have been spent, they come back to the world of death and, following the triple 
path of merit, those seekers of enjoyment keep on coming and going [end- 
lessly]." (BhagavadgUa 9.21. [37]) 

The Po\ver-of-Illusion { 'may a ) 

the substratum is, of itself, eternally motionless. Yet, if any form is to 
be, there must appear somewhere a motion, a wave, in the unmoving Immensity. 

The power that creates the appearance of a polarization, of a localization 
of a rhythm— likened to the whirlpool that forms a star in the undifferentiated 
continuum of ether— is called illusion (mayd.). This pure movement without 
substance is represented as the mysterious source of all that is. 

The nonsubstantial character of this apparent motion, from which all forms 

1 1 For the average human being, “the fruit of good action is pure and of sattva, 

that of rajas is pain, that of tamas is ignorance.” ( BkagavadgitS 14 . 16 . [se}) 
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develop, explains the nature of the universe, which seems to exist though it 
has ultimately no substance. 

The power of illusion may be compared to an introspective-deliberation 
(vimarsa) which would plan things. It may be represented as a “divine thought” 
of which the universe would be the materialization. 

The energy, gross or subtle, by which an all-pervading seer thinks out, 
that is, creates, all things is named the power of illusion, "the entity that vis- 
ualized the universe.” 12 The conscious centers of energy — the gods and the 
living beings— and the unconscious ones — the spheres and the atoms of the 
universe— are all the display of this power. 

From the point of view of man “the power of illusion appears to be of 
two kinds. It is a covering ( dvarana ) which, like a veil, obstructs perception, 
and it is an evolving ( viksepa ) through which the illusion becomes an independ- 
ent, self-propelling entity. During deep sleep we experience the covering 
aspect; a veil seems to be cast around the mind, shutting off all experience; 
there is no perception, and there is nothing that may be characterized as a 
development.” (Upani§ad Brahmayogin's commentary on Nrsimha-uttara- 
tspinl Upanisad 9.4.) 

In the state of dream we experience an evolving which resembles the 
creative aspect of illusion. 

| When asked how an illusion can be the substance of the gods and of the 
(cosmos, the Vedantist replies: 

1 “An illusion is a false appearance, but an appearance is of necessity based 
on a reality; for no illusory thing can exist without a support, and the reality 
fof the support remains, pervading the illusion. In worshiping the' illusion, or 
j its manifestations, one worships the reality behind it, the unknowable Immensity 
'on which it rests.” (Karapatrl, “Sri Bhagavatl tattva,” Siddhanta, V, 194-4—45, 
246.) 

“O lovely visage: I never said that an illusion is to be worshiped. It is the 
conscious support of the illusion which deserves worship. Illusion, energy, and 
other like words merely point to a particularized stage. It is the worship of the 
Immensity which is aimed at through such words as ‘illusion.’ ” (A Tantra 
quoted in Siddhanta , V, 243. [39]) 

"An illusion is different from an error. In the Abysmal Immensity, there 
can be no room for error. The Immense Substratum, which is the only reality, 
forms the substance of the power of illusion and remains ever interwoven with 
it." (Karapatrl, “Sri Bhagavatl tattva,” p. 275.) 

12 See [36) in the appendix. 
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Illusion and Ignorance 

Maya is equally the source of the cosmos and of the consciousnesses that 
perceive it. Both are interdependent. The nonperceived cosmos has no existence 
and the nonperceiving consciousness no reality. 

Manifestation exists only in relation to perception. If none perceived the 
cosmos, one could not say that it exists. Hence the principles of the senses, like 
the principles of the elements, are considered the causes of manifestation, the 
forms of the Creator. 

The perceiving consciousness is the necessary corollary of the manifesting 
power; the living being and the divine Being exist only in relation to one 
another. Hence the necessity of the individual consciousnesses of the living 
beings for the creating power, the dependence of the Creator on his creation. 

In the microcosm, that is, the manifested individuality, the power-of- 
illusion (m&yll) becomes the power-of-ignorance ( a-vidya ) or. un-knowing 
( a-jMna ), the perceiver of the forms of illusion. 

“Whether through knowing or through unknowing, all things take their 
reality from that which perceives them.” (Karap&tri, “Sri Bhagavati tattva,” 
p. 242.) 

The difference between the power-of-illusion (maya) and the power-of- 
ignorance ( avidyZ ) is that through may through the cosmic illusion, the mani- 
festation of the universe takes place, the Abysmal Immensity manifests itself 
in the immense cosmos, while through ignorance centers of perception are 
formed so that the illusion may be perG&ved and thus become a relative reality. 
It is through ignorance ( avidya ) that individual beings come into existence as 
distinct entities. 

Here unknowing ( ajflana ) is not mere absence of knowledge but represents 
a state beyond knowledge, the nature of which is transcendent Being. 

“Illusion is the experience of the form of darkness (or unknowing) [by 
which the substratum is veiled]." ( Nrsimha-uttara-tapinl Upanisad 9 . 4 . [40]) 

“Perception veiled by unknowing” 1S is the intrinsic nature of the universe. 
This is only possible because unknowing is the nature of existence; the non- 
existent cannot veil. Unknowing, like illusion, is a veil. 

"Before creation, perception (jfiana ) and its object (art ha) — namely, all 
that may be perceived ( drsya ) —do not exist separately.” (Quoted in Siddhanta, 
V, 1944-45, 263. [41 ]) 

So long as the power-of-being-seen (dfsya-sakti) , that is, the nature of 
IS AjnancnZvftam jfianam ( Bhagavadgtta 5.1 5). 
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Nature, has not yet arisen, the universal Soul, the Self-of-consciousness (cid- 
atman), can only think of itself as nonexistent ( asat ). 

In such a statement as "None can see me surrounded by the illusion of 
identity,” M "me” represents the "I,” the first notion of individual-existence 
{ asmat ), which is the first manifest form of the Abysmal Immensity veiled by 
unknowing. Hence divinity depicts itself as: 

"I am the unknown” ( aham ajnd )), 

“I do not know myself" (mam aham na janami), 

"I do not know you” (team aham na janami). 

Unknowing is the source of experience. If unknowing were mere absence 
of perception, such experience could not take place, for all illusion is based on 
consciousness. 

Nature 

the essential character of manifestation lies thus in the encounter of the 
perceived and the perceiver, of the power of illusion and that of ignorance, of 
the cosmos and the living being. 

If we envisage Nature ( prakrti ) as the source of the elaborate structure that 
constitutes the universe, we must at the same time realize that this structure 
becomes a "reality” only when perceived by an independent consciousness and 
that this consciousness becomes "real” only when there is something external 
to itself to be conscious of. Thus the cosmic Nature and our own nature are 
interdependent and the term prakrti is used for both. 

The word "Nature” (prakrti) is said to mean “that which is transcendent” 

( parama ). 

"The prefix pro. means ‘higher’; Irti (action) stands for creation. Hence 
she who in creation is transcendent is the transcendent goddess known under 
the name of Nature (prakrti)" (Brahma-vaivarta Parana 2.1.5. [43]) 

“Nature (prakrti) is that from which [things] are born.” 15 (Panini Sutra 
1.4.30.) 

“Nature is that which acts constantly. It is the first basis, the state of 
balance of sattva, rajas, and tamas." ( Sahkhya-tattva-kaumudl, commentary on 
Saiikhya Karika 3. [44]) 

“Being the Nature (prakrti) [of things] implies being the immanent cause 

14 Bhagavadgita 7.2 5 [42 J. 

1 5 Janikartuh prakrtih. 
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[of all things] through the absolute hierarchy [of causes and effects]. It is de- 
fined as transcendent action, that is, action in the form of evolution. Nature 
(prakrti) is often taken as the synonym of Energy (satii), of the Unborn (aja), 
of the First-Basis {pradhana), of the Nonevolved {avyakta), of Disintegration 
( tamas ), of Illusion ( maya ), and of Ignorance {avidya).” (Vijfiana Bhiksu, 
Saftkhya-sara l.S. [45]) 

Creation is bom of the power of knowing, more or less veiled by that of 
action. The veil is thickest in inanimate matter and gradually lighter in plants 
and mountains, insects, birds, wild and tame animals, in man, in angels and 
genii, and in gods. 

The Vtsnu Purina (6.7.61 [46]) divides the veiling power of Nature 
( prakrti ) into three stages: (l) The transcendent {para), all-pervading power, 
(2) the power of experiencing or knowing external forms (ksetra-jfia ) , which is 
the nontranscendent power, the cosmic Intellect, the world-planning process, 
and ($) a third power, action {karma), which is the manifestation of unknowing 
{avidyi). 

Ultimately the source of knowledge is ever unknowing {avidya), for this 
is the only name that can be given to the realization of the unknowable. We 
shall see that this ultimate power is pictured as a Supreme Goddess (p. 253), 
source of all that is. 

"She whose shape even the Creator and the other gods cannot know is 
called ‘the unknowable’ (ajfleya). She whose end cannot be found is called 'the 
endless' {ananta). She who alone is everywhere present is called ‘the One{ 
{eka). 

"In all knowledge she is the transcendent consciousness; in all voids she is 
the Void. She, beyond whom there is no beyond, is sung as Beyond -Reach 
(Durga)." {Devi Upanisad 26-27 . [47]) 

The Living Individuality as the Power That Can Oppose Natuie 

for beings whose senses are different from ours the universe is different 
It is ultimately within the centers of perception, that is, within the living in- 
dividuality, that we must search for the reality of the otherwise illusory cosmos. 

What we picture as the cosmic or elemental energies must be basically 
found also in our own beings, for we cannot know of something which is not in 
ourselves. The heavenly worlds and the lower worlds exist only in so far as 
they are found in a perceiving mind. It is there that they are experienced. O un- 
effort toward knowing the outside world is limited to the knowledge we can 
have of ourselves. Our perception of an external world is but a projection of our 
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inner world. Hence the whole pantheon is also a picture of man's inner life. 
“The Gods represent the inclinations of the senses enlightened by revelation." 
(Saiikar5c5rya on Chandogya Upanisad 1 . 2 . 1 . [48]) 

"Whoever departs from this world without having realized his own inner 
world, to him life has been of no service; it remains unlived, like the unrecited 
Vedas or any other undone deed." ( Bphad-aranyaka Upanisad 1.4.15. [49]) 

The Power of Nature as the Obstacle to Knowledge 

at every stage of manifestation, the causal power appears as the veil of 
unknowing, as an obstacle to knowledge which prevents the seer from piercing 
the secret of illusion, from defeating it and reducing the world to nothingness. 

"Thus the transcendent-power-of-illusion ( mahamdya ) prevents the basis 
of all, the self-illumined Immensity, from being dis-covered. It forcibly de- 
ceives the minds of even the seers soaked in the secret knowledge of the Scrip- 
ture. In the form of knowledge, it is the source of liberation, while, as ignorance, 
it is the principle that binds the world together. This power of illusion is repre- 
sented as the sleep-of-reintegration (yoga-nidra ) or as the illusion of identity at 
the time when, at the end of ages, the power of cohesion goes to sleep upon the 
coils of the serpent, the remainder {sesa) of destroyed universes." (Karapstri, 
"3ri Bhagavati tattva,” p. 263.) 

Everything in the work of manifestation is intended to create the illusion 
of multiplicity and to prevent the realization of the basic oneness of all beings, 
for this would lead to the destruction of the notion of I-ness, which is the power 
of cohesion that holds together the individual being, the witness that gives 
reality to the cosmos. Any weakening of the centripetal tendency characteristic 
of the individuality is contrary to the process of the world's creation. The aim of 
any creator is to prevent a realization which would destroy his_creation. This is 
why “the Sou] is not within the reach of the \veak.” 16 It has to be conquered by 
going against all the forces of Nature, all the laws of creation. 

Nature is the expression of the Creator’s thought; it is the power that 
creates forms. It is also the power that prevents escape from the world of forms. 
In his efforts toward liberation man has to overcome all the artifices of Nature, 
which ever delude him. All revealed knowledge is intended to keep man a 
manifest individuality. We can therefore understand why all the rules of social 
morality, all the forms of worldly and sacred knowledge, all the bonds of religion 
and its rites, seem basically intended to take man away from the path of libera- 
tion through the promise of heavenly bliss or pleasures or other advantages. 

16 N3yam StmZ bataKinena labhyah. (Mtintfaka Upanisad 3.2.4.) 
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All our means of perception are oriented outward. Like insects attracted 
by a flame, we are attracted by the sights and sounds of the external world 
that are intended to prevent us from looking inward. 

“[The uncreated Creator], the Self-born (svayambhu), pierced the openings 
[of the senses] outward. Therefore man looks outward, not within. 

“Once a wise man, seeking immortality, looked inwardly and beheld the 
Soul face to face.’’ ( Katha Upanisad 4.1. [50] ) 

When the yogi, the seeker of liberation, makes some headway in his at- 
tempt to free himself from all bonds, Nature offers him new abilities, new 
temptations, new achievements, to bring him back into her power. Each of the 
qualities of Nature, instead of being a way toward liberation, becomes an instru- 
ment of bondage. 

“O sinless Arjuna! The power-of-cohesion ( sattva ), whose purity illumines 
all things, binds men through the attraction of joy, through the illusion of 
knowledge. 

“O son of Kunti! The power-of-action {rajas) is attachment, born with 
desire. It binds the living through the bonds of action. 

“Know the power-of-disintegration {tamos) to spring from ignorance; 
it misguides all living beings and binds them, O scion of Bharata! through care- 
lessness, laziness, and sleep." {BhagavadgUa 14.6-8. [5l]) 

All worship is intended to keep man within the bonds of manifestation, 
of which the gods are the basic energies. 

“Whoever worships any divinity other than the Immensity, thinking ‘He 
is one and I another,’ he knows not. He is like cattle for the gods. Just as many 
animals would be of service to a man, so also each living being is of service to 
the gods. If even one animal is taken away it is not pleasant. What, then, if 
many? Therefore it is not pleasing to the gods that men should know this." 
{Brhad-aranyaha Upanisad 1.4.10. [52]) 

The Fundamental Duality 

when looked at from the point of view of manifestation, the substratum — 
that is, the Immensity— appears as one of the two elements of a duality. It is 
then called a Person ( purusa ) and is considered male. The manifestation of the 
Person is known as Nature {prakpti), which is the second of these elements, and 
is considered female. 17 

17 “The word puru}z (person) is defined zs puru fa k sarvapurai}Zl puri SayanZc- 

ca, ‘that which fills’ (pUraqa) all, or ‘that which dwells in a [bodilyj city' (pura)." 

(SankarlcSrya's commentary on the ChZndogya Upanifad s. 12 . 6 .) 
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The Nature of the Ultimate 
[ The Person acts according to its nature. 

"Limited by the power of my own power and compelled by my Nature, I 
create, again and again, these conglomerations of elements. Ruled by my law, 
the power of Nature gives birth to the animate and inanimate worlds." ( Bhaga - 
vadglta 9.8, 10. [S3]) 

One cannot really distinguish a person from its nature or its power. Person 
and Nature, though distinct, remain ever inseparable as the two aspects of one 
thing. This dual unity appears in every form of their manifestation. 

Every aspect of the cosmos or of the cosmic consciousness has thus to be 
represented in a dual form; hence every god is shown as having a consort or 
energy inseparable from himself. 

The Immensity is coupled with illusion, the power-of-disintegration 
(Siva) with energy (Sakti), the power-of-cohesion (Visiju) with multiplicity 
(Lak§mi), the power-of-creation (Brahma) with knowledge (Sarasvati). 

When dealing with the Hindu trinity and with the forms of the Goddess we 
shall see the significance of these various entities. 

Some systems of philosophy consider the manifesting energy as more 
fundamental than the underlying continuum. This leads to religious forms where 
Supreme Divinity is considered female. God is woman. Such systems are known 
as Sakta, cults of Energy. 

“God” (Isvara) and the Illusion of Divine Unity 

the notion of duality is applicable only to what is already multiple, since 
the first manifestation of the nondual implies a trinity. Unity appears merely 
as the global apprehension of seven concepts, which are the three aspects of the 
trinity and their respective natures or powers, all envisaged as one unit and 
again identified with the substratum of Immensity, itself beyond number. The 
notion of divine unity is therefore a fiction, a mental construction which is 
merely a projection of the living notion of individuality into the causal complex, 
a shaping of “god" to the image of man. Hence “God (Hvara) becomes [likened 
to] a 'particular individual* ( purusa ) in whom would be found no trace of pain nor 
expectation and who would not be affected by his own deeds.” {Toga Sutra 
1.24. [54]) 

This imagined unity of “God," being a projection from the manifest stage, 
is an illusion, just as is the oneness of the human individuality— which is but 
the knot tying together the various faculties. The notion of God leads inevitably 
to a new duality, a distinction between a Divine Being and his creation. The 
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oneness of “God” may be envisaged only in the sense in which a family can be 
spoken of as one unit. As soon as we want to have any dealing with the family 
we find that it cannot be done; we have to face the personality of each member 
separately or together. Thus in the field of manifestation, as in that of realiza- 
tion, it is the trinity and the multiplicity derived from it which can be experi- 
enced. In any form of ritual, of prayer, of mystical experience, man can 
approach only one of the manifest aspects, one of the several “gods”; never can 
he reach the vague Immensity, which, in any case, could bring him no comfort 
but that of nonexistence. 

The oneness or interdependence of the three fundamental tendencies, 
considered as one entity, is known as ISvara, "the Lord,” and is the notion 
from which is derived the simplified monistic idea of God. 

God is the state of balance of the three qualities and as such is the form 
attributed to illusion. 

In later mythology, the Lord (I§vara) is called BhagavSn, the All- 
Powerful. This term, which probably originally merely meant “the one who 
receives his share” and referred to one entitled to a full share in the tribal 
property, came to be a polite expression referring to any dignitary, to any god, 
but particularly to a ruler or a sovereign deity. It is used even today as a polite 
term of address for holy men. 

According to the Visnu Parana (6.5.74-76 [55]): “The six powers, ab- 
solute-might ( advarya ), righteousness ( dharma ), glory ( yasas ), beauty ( /rZ ) , 
knowledge (jfiana), and nonattachment (vairagya), are called bhaga (shares). 
The ‘Changeless Being' represented by the syllable va is the name given to the 
embodiment of the notion that beings dwell in the universal Soul, which in its 
turn dwells in all beings. 

"O Maitreyl! thus does this great word bhagavan properly represent the 
Being who is the supreme Immensity, the resplendent Indweller, and none 
other.” 

‘ He who understands the rise and dissolution, the coming and going, the 
wisdom and ignorance, of all beings should be called 'Bhagavan.' ” ( Visnu Pu~ 
raJifl 6.5.78. [56]) 

Life as tlie One Deity 

in the Brhad-aranyaka XJpanisad (3.4.1.), the principle of life, or life- 
breath {prana), is spoken of as the inner Self of all deities. Without life, there 
can be no individual perceivcr, no witness, hence no reality to the appearance 
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of the cosmic manifestation. Life is the manifestation of “existence” envisaged 
as a “boundless form of reality {satya) and knowledge (jfidna)” and is the one 
Supreme Being. 

All the verses of the Veda can be said to be directly or indirectly but the 
praise of life. All the gods are the sharers of existence. All the names of divini- 
ties are but the different names of life. 


The Relationship of “God” and the Universe ^ 

if we accept the indefinite term “God” to represent the source of the 
subtle and supramental stages of the physical, mental, and intellectual spheres 
that we perceive or believe we perceive, we find that the relationship of this 
“God” with the world can be of six kinds; these are: “(a) 'God' is in the 
world; ( b ) the world is in ‘God'; (c) the world is ‘God’; ( d ) the world and 
‘God’ are distinct; ( e ) ‘God' is distinct from the world, but the world is not 
distinct from ‘God’; (/) it cannot be said whether the world is distinct from 
‘God’ or not.” [57]) 

We can replace the word “God” by the word "cause” or any other word 
that suits our thinking habits, and then we see that these definitions cover the 
main possibilities of relationship. That these different relationships can coexist 
is illustrated in a traditional example in terms of thread and cloth. 

a. There is thread in a cloth. 

b. Cloth is in thread (within the sphere of thread). 

c. Cloth is thread. 

d. Yet cloth is different from thread. 

e. Thread has an existence independent from that of cloth, but cloth has no 
existence independent from thread. 

/. None can say whether cloth and thread are distinct things or not. 

From these distinct conceptions are derived different forms of approach, 
all of which are valid, although they may appear contradictory. These different 
approaches are the basis of the different religious forms, as they are the sub- 
jects of the different theological and philosophical approaches. 

The Causal Word n/ 

speech has the power to evoke images and ideas. The process through 
which a thought, at first indistinct, gradually becomes definite and exteriorizes 
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itself is similar to the process through which the divine thought becomes the 
universe. The difference is only one of degree. If our power of thought, our 
power of expression, was greater, things we speak of would actually appear. 
With our limited powers only their image is evoked. Speech can therefore be 
represented as the origin of all things. The cosmos is but the expression of an 
idea, a manifested utterance. Supreme Divinity can be represented as the causal 
word (sabda-brakman). 

The process of the manifestation of speech, like that of the universe, takes 
place in four stages. First, in the undifferentiated substratum of thought, an 
intention appears. Gradually this intention takes a precise shape. We can visual- 
ize what the idea is, though it is not yet bound to a particular verbal form and 
we are still searching for words to express it. This is the second stage of the 
manifestation of the idea. Then we find words suitable to convey our thought. 
This transcription of the idea in terms of words in the silence of the mind is the 
third stage, the fourth being the manifestation of the idea in terms of perceptible 
sounds. These four stages are known as the four forms of the word. 

"The place [where the idea originates], the instrument [which permits its 
manifestation], the first impulse [toward thought], the self-radiant conscious- 
ness wherein there is no differentiation into words, is the ‘voice beyond’ 
{para-vac). 

"The first mental impulse, like a shoot springing from an invisible seed, 
is the 'voice that sees’ {pasyantl) [literally, ’seeing’; this is the stage where the 
idea is visualized]. 

"The potential sound, which is the vehicle of the thought, is the ‘inter- 
mediary voice’ ( madhyama ) [the stage where the idea takes a yet-silent verbal 
form]. 

"The exteriorized sound in the form of articulate syllables is the ‘voice 
manifest’ {vaikhari).” (Karapatrl, "Sri Bhagavati tattva.”) 

According to MallinStha: " Vaikhari manifests the words, madhyama is 
seen through the mind, paSyantl throws light on the idea; the subtle voice is 
[identical with] the undifferentiated causal Immensity." (Commentary on the 
Kumarasaifibhava of Kalidasa 2 . 17 . [ 58 ]) 

4 Through the voice manifest only the external form of knowledge can be 
transmitted. It is a valid form of knowledge but an approximate and perishable 
one." (YogatraySnanda, Sri Ramavatara katha, p. 34.) 

Similarly the external world, the visible manifestation of the causal word, 
is the only perishable aspect of creation. 

The three lower stages of manifestation are symbolized as the three sides 
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of a triangle which represents the divine thought, the source of existence. These 
three stages correspond to the power-of-will (icchd-sakti), the power-of-knowl- 
cdge (jnana-sakti }, and the power-of-action ( kriya-sakti ), also spoken of as 
intention, formulation, and expression. [We shall see that these are but the 
forms of the three fundamental qualities, tamos, sattva , and rajas , personified as 
Siva, Visgu, and Brahma.] 

“The center of the triangle, the undifferentiated notion, assimilated to 
para-vac, is the unmanifest Fourth stage. This triangle with its center becomes a 
complete symbol of divinity (hmzra) conceived as the principle-of-speech 
(sabda-brahman) or the word-principle (vac-tattva ) (Ramacandra Sankara 
TakkT, “Par3 aur apara fsakti/* Kalyana, Sakti anka, p. 477.) 

The theory of the “creative word" and the “revealed word,” the Veda, 
is derived from this conception of the manifestation of ideas. 

The realization of the word principle by going back along the path of its 
manifestation is one of the essential practices of yoga. 

The deeper we go in the search for the causal word, the more language 
becomes meaningful. At the end of the quest we find the first manifestation of 
articulate language, the monosyllable AUM , 18 which is said to include all 
language and all meaning. AUM is the seed from which speech is derived, the 
nutshell containing the whole of wisdom. The four Vedas are merely the com- 
mentaries on this infinitely meaningful syllable, which corresponds to the 
ultimate attainment, the Fourth stage, representing the cosmic law or unmanifest 
Veda. 

“AUM is the one eternal syllable of which all that exists is but the develop- 
ment. The past, the present, and the future are all included in this one sound, 
and all that exists beyond the three forms of time is also implied in it.” (Man- 
dukya Upanisad 1 . 1 . [59]) 

“AUM is the one indestructible [sound], the Immensity. He who, his 
mind intent upon me [Kr$na], abandons his body and leaves the world uttering 
this syllable attains the supreme purpose of his destiny.” ( BhagavadgUd 
8.13. [60]) 

“Through speech alone, O King, can relationship be known. The 'Knowl- 
edge of Meters' (Fig Veda), the 'Knowledge of Contents' ( Tajur Veda), 
the 'Knowledge of Extension’ (Sama Veda), 19 and the 'Knowledge of Subtle 

IS The sound AUM is made of the guttural A , the labial U, and the nasal 

M, forming the triangle which physically delimits all the possibilities of articula- 
tion. 

19 SHmans (or Sama when used with the term Veda) represent the part of the 

Vedas that is sung. Depending on the co-ordinates of rhythm and scale, considered 



ONE: PHILOSOPHY 


40 

Correspondences’ ( Atharua ) [or ‘Magic Lore'] of the Angirases, history, 
myths, science, and the secret knowledge, the hymns of praise, the wise sayings, 
the additional commentaries and explanations, the rites of sacrifice and obla- 
tion, food and drink, this world and the other, and all the beings within them 
are known through speech." ( Brhad-aranyaka Upanisad 4.1.2. [61 ]) 

We shall meet again the theory of the manifestation of the Word in the 
philosophy of Saivism, and also when dealing with the aspects of Siva, with the 
goddess of speech, and with the mantras. 

Dangers of Applied Metaphysics 

though some of the Upani$ads use the names of the different continua as 
almost equivalent expressions, their unity remains a speculation, a cosmic pro- 
jection of man’s self-centered individuality. We imagine that, at the other end 
of the cosmic hierarchy, there might exist an all-inclusive entity who can say 
"I," who can consider all the gods and all the spheres as part of himself. This 
speculation, ever impossible to substantiate, has to be regarded as an abstraction 
without possible connection with the spheres of action. The theory of the sub- 
strata is therefore a forbidden subject, meant only for those who can play with 
ideas without trying to put them into practice. 

"Verily, a father may explain this Immensity to his eldest son, or to a 
devoted pupil, but to no one else." ( ChZndogya Upanisad 5 . 1 1. [ 62 ]) 

The idea of a substratum or that of divine unity as applied to religion and 
morals was considered as fraught with danger because its expression was of 
necessity inaccurate. Such notions should have no place in practical religion. 

The application of the metaphysical notion of divine unity to the spheres 
of religion and human behavior would, according to Hindu ideas, form part of 
what is known as anadhikara vedanta, "the end of knowledge as visualized by 
the nonqualified. A traditional example of the absurdity it may lead to is 
given in the following reasoning: "All beings are parts of the Self; their differ- 
ence is purely illusory, hence there is no difference between a wife, a mother, a 
daughter; we can behave with all of them in the same way." In this case we 
easily notice the inadequacy of the argument, yet when it is applied to other 
categorie s of what we know we readily accept it. A great part of modern sects, 

characteristics of time and space, they are taken as symbols of extension, giving di- 
mension, because there is extension or prolongation of a syllable when it is sung. 

Tlie cosmological principle of extension is, however, represented by the term 
rajas since rajas is the dimension-creating movement resulting from the opposition 
of sattva (cohesion) and tamas (dispersion). 
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in India as elsewhere, base their doctrines on a similar confusion of planes. 
Many political and social theories of our age are based on this type of ill-adapted 
reasoning. Almost every time the modern man refers to "God" he is, from the 
Hindu point of view, confusing planes, and is thus both mistaken and sacri- 
legious. 



The Cosmic Being 


Macrocosm and Microcosm 

W hen the universe is identified with the Cosmic Being, it is not the physical 
universe only that is meant but the entire universe with its mind, its 
guiding energies, the laws which rule its development, and the consciousness 
which pre-exists its appearance. The perceptible world of forms is no more the 
whole of the cosmos than his visible limbs and organs are the whole of a man. 

“Those who consider the sun merely as a sphere and know nothing of the 
life that animates it, those who see the sky and the earth as two worlds but do 
not know their presiding consciousness, possess, indeed, a limited knowledge. 
A science which studies only the inanimate part of things and does not reach 
their inner life, their presiding consciousness, is incomplete and leads to no 
stable knowledge.” (Vijayananda TripathI, “Devata tattva," Sanmarga, III. 
1942 , 682 .) 

There is an inner life, an inner consciousness, ruling every aspect of exist- 
ence, every form of Nature ( prakrti ). Different deities, which are aspects of the 
cosmic consciousness, govern the movements of the stars as well as the func- 
tioning of our bodies. The technique of introspection known as yoga appears to 
have been a remarkable instrument for the investigation of what we may call the 
cosmic world. Yet the yogi is not usually able to translate his vision in terms of 
words. The obstacle to any attempt at describing the cosmos is not merely a 
difficulty of experience but one of expression. 

In the state of suprasensorial identification reached through the practice of 
yoga, the adept can passively witness worlds different from his own, but may 
not have the means of elaborating mentally or describing with word-symbols 
based on human experience things for which he has no terms of comparison. 
Imprisoned in his body, man has no other means of reference than comparison 
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with the impressions his senses and his mind convey to him. Yet sensorial 
impressions are fragmentary and delusive. His inner universe alone is really 
within man's reach. Only by analogy with its own forms can the mind depict 
what lies beyond itself. The outward world is but an appearance, a reflected 
image; the only thing real is the mirror. This is why the formulation of knowl- 
edge can go only as far as the seeker possesses an articulate knowledge of his 
own self. 

Because of this limitation of all knowledge to the limits of the knowledge 
the knower has of himself, there appears to be a strict equivalence at every stage 
between the structure of man himself and the structure of the universe as he can 
perceive or conceive it. It is therefore but logical to depict the universe as a 
greater man with a body, subtle faculties, and a guiding spirit. The Upanisads 
describe the Cosmic Being as a man with eyes and ears and a mind and a life 
'breath. This may be a mere analogy, but we have no means of ever devising a 
more accurate one. On the other hand, we can picture our own being as a 
miniature universe, and find within our body the "sun," the “moon," the 
"earth,” the “elements.” Any conception we can have of man and of the 
universe is but a reciprocal reflection of one upon the other. 

Man is the fragmentary-universe ( vyasti ) or microcosm ( hsudra brah- 
manda) (literally, the “small egg of the Immensity"), and the Cosmic Being is 
the universe-totality ( samasti ), the macrocosm or "Egg of the Immensity" 
[brahmanda). 

Man and the universe appear as two parallel beings similar to one another. 
The Vedas, as interpreted by tradition, compare them to a pair of birds. 

“Two birds, beautiful of wing, inseparable friends, dwell together on the 
same tree (the universe). One of them (the individual being) eats the fruit (of 
action], the other (the universal Being) looks on but does not eat." (fig Veda 
1.1 64-. 20; Mundaka Upanisad 3.1.1; Svetasvatara Upanisad 4 . 6 . [63]) 

Like the Total Being, the living being is eternal, "unborn, everlasting, 
abiding, ancient, not slain though the body be slain" ( BhagavadgWL 2.20 [G4]). 

Man’s body is “a city with eleven doors* in which dwells the faultless 
Consciousness, the Unborn. He who rules over it is free from pain and, when he 
leaves it, attains liberation" ( Katka Upanisad 5. \ [65]). 

Man, as seen by himself, occupies a central place in creation, for he is 
alleged to be the only being morally responsible for his actions, a responsibility 
which neither angels nor beasts have to bear. The state of man is thus called 
the “womb of action" ( larma-yoni ), and man's actions and thoughts have a 
creative power similar to that of the actions and thoughts of the Divine. In this 
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respect also man is likened to the Cosmic Being. "That which is I is he, that 
which is he is I." [66] 

The potentiality of the whole is contained in each fragment. Hence, "They 
are in me and 1 in them" ( Bkagavadglta 9.2 9 [67]). 

All the higher stages of being can be reached through either of the two 
parallel orders of manifestation, the macrocosm or the microcosm. 

"What is here is there, what is there is here; he wanders from death to 
death who sees a difference." ( Katha Uparusad 4.10. [68]) 

The Cosmic Being, totality of all beings, is itself a being. Its constituent 
elements, its intellect, its mind, work like those of individual beings. It dies and 
is reborn. It is the universe, and the universe is its form. The Cosmic Being is 
not a personal deity who creates out of nothingness. It creates and destroys be- 
cause that is its nature, its life, just as man’s blood creates new cells, his hair 
grows, or his stomach digests other forms of life. 

As a spider emits and draws in its thread, 
as plants grow upon the earth, 

as the hairs of the head and body spring forth on a living being, 
so from the Imperishable arises everything here. 

( Mundaka Upanisad 1.].7. [69]) 

The manifestation of the Cosmic Being appears, from the point of view of 
man, to take place within three distinct yet correlated orders. One is a successive 
order implying some form of duration; the second is a matter of relative location 
implying some form of space; the third is an order of perception implying 
degrees of consciousness and therefore stages of manifestation. 

Cosmic Duration 

the cosmic-person ( purusa ) is the inactive or male aspect of a duality. It 
is through his active or female counterpart, spoken of as his Nature ( prahrti ), 
that he manifests himself. Person and Nature are inseparable complements of one 
another, and every form of creation will bear the sign of this duality. 

A person is an entity which lasts through different stages of development. 
The person, purusa, is therefore dependent upon the substratum of duration. 

From the point of view of duration, the Total Being, or Cosmic Whole, can 
be divided into three sections, called the "Impermanent," the “Enduring," and, 
further beyond time, the "Changeless." 

The Impermanent includes the perceptible and the subtle worlds. The En- 
during is the body of permanent laws which rule the appearance, existence, and 
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end of the Impermanent. The Changeless is the substratum beyond manifesta- 
tion, beyond change, beyond particularized existence. 

The Impermanent aspect of the Cosmic Being is known as the Destructible- 
Person (ksara puru§a)\ the Enduring, or permanent, aspect is the Indestructible- 
Person (aksara purusa)\ the substratum is the Changeless-Person (avyaya 
purusa). 

To these three persons are related the three constituent elements of exist- 
ence: substance ( artha ), activity (kriya), and perception ( jnana ). 

“The Changeless Person is the shelter of all that exists but remains itself 
beyond activity and beyond substance. It is not the world nor its creator but the 
common origin of both, the source of both the efficient and the immanent causes 
of manifestation.” (Giridhara Sarma Caturvedi, “Siva mahima,” Kalyaria, Siva 
ahka, p. 46. ) 

"Do not think of me as the creator [of this and other worlds]. I am change- 
less and create nothing." ( Bhagavadglta 4.13. [70]) “In me all beings stand; 1 
am not within them and they are not in me.” (Ibid. 9.4-5. [7l]) 

"He is not their cause nor their effect.” ( Svetaivatara Upanisad 6.8. [72]) 
The permanent body of universal laws by which all the forms of manifesta- 
tion are ruled is called the Indestructible Person. It is the permanent frame 
within which the universe develops. This power that plans the future course of 
the planets as well as the growth of a blade of grass before their coming into 
existence can be identified with the primordial energy, the universal motor, or 
with manifest Divinity ( iSvara ). This power is the Transcendent-Nature ( par& 
prakrti) of the Changeless Person and is represented as its life-breath (pratia). 

Each attempt at understanding the nature of the universe is a search for the 
Indestructible Person. The mere observation of changing forms cannot con- 
stitute knowledge. Knowledge is the perception of the changeless, permanent 
laws which rule the forms’ evolution. 

“He who looks for that which evolves cannot see the higher nature of 
things. Like a child, he does not understand. The man of [higher] vision under- 
stands easily." ( Mahdbhdrata 12.215.26. [73]) 

The Indestructible Person is the power ( bala ) that appears when the latent 
energies of the Changeless Person bind themselves together. As such, it is the 
first individuality, for an individuality is a point where different forms of energy 
are tied together. From the point of view of perception this relationship appears 
to be inverted and we have the notion of a "Self endowed with power” (5/ww- 
kokti) rather than a "power endowed with individuality.” 

This power of the Indestructible Person is the efficient cause of the universe. 
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It appears under three forms, energy, life, and action. Potential power, that is, 
power as it exists in the state of deep sleep, is energy; active power, power ready 
to act, as it exists in thought or dream, is life (prana) ; applied power, that is, 
power as used in the state of being awake, is action (kriya). Thus, we live in 
dream but do not act, we exist in dreamless sleep but do not live. 

The Indestructible Person can further be divided into five main constituent 
aspects, known as the inner impulse, the indweller, the heart, the outer impulse, 
and the transmigrant self. 

The inner-impulse ( antascara ) is a tendency toward self-expression, to- 
ward manifestation. It corresponds to the revolving tendency and is thus a form 
of Brahma, the Immense Being. 

The indweller (antaryamm) represents the cosmic power latent in all forms y 
of existence. It corresponds to the cohesive or centripetal tendencj' and is thus a 
form of Visiju, the Pervader. 

The heart ( hfdaya ) is the center from which emanate the natural laws that 
rule all things. It corresponds to Indra, the heavenly ruler. 

The outer-impulse ( hahiscara ), the perceptible activity found in all in- • 
dividual-bodies ( pinda ), takes the form of a combustion identified with Agni 
(Fire). 

The transmigrant-self ( sulratman ) is the substance consumed by activity. 

It is identified with Soma, the offering, the seed. 

The three last aspects of the Indestructible Person, when envisaged to- 
gether, are called MaheSvara (the transcendent Lord) or Siva, the lord of sleep. 
They are the forms of the disintegrating or centrifugal tendency ( tamas ). 

The transient outward form of the universe is the Destructible-Person 
(ksara purusa). This aspect of the Cosmic Being is also known as “that which 
evolves'* ( vikara ) or as the “moving universe" (jagat ). This is the nontran- 
scendent-Nature ( aparaprakrti ) of the Changeless Person. It is fivefold: the life- 
breath (prana), the primeval-waters (ap), the word (vac), the devouring 
( armada ), and the devoured (anna). These five aspects of the Destructible Per- 
son are the outer expression of the five entities constituting the Indestructible 
Person. 

Thus the life breath is the manifestation of the inner impulse, that is, of the 
Creator, Brahma. 

The primeval waters pervading all substance are the manifestation of the 
indweller, of the all-pervading Visqu. 

The word is the manifestation of the heart, where lies the Law or its per- 
sonification, the ruler Indra. 
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The devouring is the manifestation of the outer impulse, that is, Fire 
(Agni). 

The devoured is the manifestation of the transmigrant self or life-monad, 
which is Soma, the offering, the victim, the seed of life. 

Cosmic Location 

from the point of view of location, the Cosmic Being appears to manifest 
itself on three planes, in three orders of things, corresponding to the different 
channels through which it is perceived. These three planes are called the celestial 
or angelic (adhidaivika), the individual or subtle (adhyatmika) , and the ele- 
mental or sensorial ( adhibhautika ) planes. 

These three planes coexist and interpenetrate one another. Each is divided 
into five concentric spheres ( mandala ). 

On the spiritual plane the five spheres are known as: 

1. The Self-born (svayambhu), which is the creative aspect of the Change- 
less Person. 

2. The Supreme-Ruler ( paramesthin ), that is, the Nature (prakrti) of the 
Self-born. 

Taken together, the Self-born and the Supreme Ruler constitute the lord-of- 
progeny (PrajSpati), who is equivalent to the Driver or Herdsman (PaSupati) 
of faaivism. 

3. The sun (siirya), the origin of all evolution, source of all that exists in a 
given universe, is the fiery principle. 

4. The moon ( candra ), the end of all evolution, is the offering (soma). It is 
the devoured, the substance on which the fiery solar principle lives. 

Taken together, the sun and the moon constitute the cosmic sacrifice; their rela- 
tionship is the nature of all the forms of life. They are considered the spatial 
equivalent of the Indestructible Person and are spoken of as the “reins” (p5fa) 
in Saivite philosophy. 

5. The earth (prthivl) is the substance, the driven-animal (pa§u), the 
spatial aspect, of the Destructible Person. 

The cosmic spheres are alternately of the nature of Agni and Soma, de- 
vouring and being devoured, consuming and being consumed. The Self-born is 
fiery, hence the Supreme Ruler is fuel, the sun is fiery, the moon is fuel, the earth 
is fiery. 

In each of the spheres one of the five components of the Indestructible Per- 
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son is predominant and the sphere is called the “dwelling place" of that particu- 
lar aspect. 

In the sphere of the Self-born dwells Brahma, the Creator. In the sphere of 
the Supreme Ruler dwells Visiju, the Pervader. In the solar sphere dwells Indra, 
the celestial ruler. In the earthly sphere rules Agni, the lord of fire. In the lunar 
sphere is Soma, the offering. 

Each of the spheres is an emanation from the previous one. In the order of 
creation the moon is the last born, although from the point of view of reintegra- 
tion, the point of view of man, the lunar sphere is between the earth and the sun. 

On the individual ( adkyatmika } plane, the five spheres are: 

1 . The nonevolved (avyakta), that is, consciousness. 

2. The transcendent-principle ( mahat ), that is, intellect. 

These two form the Herdsman (PaSupati), who controls the herd of manifest 
beings, and are aspects of the Changeless Person. 

3 . Mental-knowledge ( vijflana ). 

4. Intuitive-knowledge ( prajnana ). 

These two form the “reins” ( pasa ) which control all life, and are aspects of the 
Indestructible Person. 

5 . The body ( iarlra ) is the driven-animal ( pasu), the individual form of 
the Destructible Person. 

On the elemental ( adhibhautika ) plane the five spheres are related to the 
five elements: 

1. The cave ( guha ) is the space within which a given universe develops. 
Because space is a quality of ether {akasa), and wherever there is ether 
there is space and the possibility of physical location, ether-space is the 
first condition for the manifestation of existence. Only within ether are 
things called “real” ( satya ). The cave, the space that is inside the heart, 
is the dwelling place of consciousness. Ether is the sphere-of-perception 
of the sense of hearing. The cave is thus the center of hearing and 
consequently of knowledge revealed. 

2. The primeval-waters ( ap ) form the causal substance, the nature of which 
is intellect. This is the realm of Varurja, the sphere of the gods, asso- 
ciated with the element air. Air is the sphere-of-perception of the 
sense of touch. Earthly waters are fundamentally distinct from the 
primeval waters, sphere of the sense of touch. 

The cave and the primeval waters are the forms of the Changeless, the Herds- 
man. 
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Beyond the Transcendent is the Unmanifest (avyakta). 

Beyond the Unmanifest is the Person. 

There is nothing beyond the Person. 

That is the limit, the highest that may be reached. 

( Katha Upanisad 3.10-11, [74] ) 

The Appearance of the Universe 

in accordance with this hierarchy, the birth of the universe can be com- 
pared to the growing of a plant. 

“The first dormant stage of the seed is the theoretical potentiality known 
as mSya, the power of illusion. The Nonevolved (avyakta) is the stage of germi- 
nating-potentiality (ucchunavastha ) , intermediary between that of the seed and 
that of the sprout, when the seed gets ready to develop at the first contact with 
warmth and moisture. The sprouting of the seed is the resulting-stage ( karya - 
vastha), which includes all the developments from the point-limit onward. 

“In man we may take the state of sleep as the seed stage; consciousness, yet 
devoid of analytical faculty, as the universal principle of manifestation. It is from 
this first principle, and from the principle of individuality which springs from it, 
that the multiplicity of the perceptible resulting world arises." (KarapStri, 
“Ahamartha aur Stm5,” Siddhanta, II, 1941-42, 67.) 

The Nonevolved, the universal principle of manifestation, and the principle 
of individuality, taken together, form the subtle body of the universal Man. 

When these all-pervading entities happen to be tied together at a particular 
point, just as different strings happen to form a knot, this constitutes an individu- 
ality. If all of the causal entities are involved in this knot, the individuality is 
called a universe. If only fractions of these entities are tied together, the indi- 
viduality is an individual being. The individual being is thus a smaller replica of 
the universal Being. The individual atman is a fragment of the universal Atman, 
the individual intellect a part of the universal Intellect, and so on. The body and 
the mind, also, are but parts of the universal Substance and Mind. Each of these 
elements will return to its own store of substance once the individual knot is un- 
done and the individual being ceases to exist. Matter returns to matter, the 
mind to the universal Mind, the faculties to universal Faculties, etc., from which 
they were never really separated. 

The undoing of the knot of individuality may, however, be progressive, 
that is, accomplished by stages; when the outer envelopes are first released, 
some of the more subtle elements may remain tied together. Thus is formed the 
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transmigrant body, the part of the individual being which remains united and in 
existence as a distinct unit after death. These transmigrant bodies can again 
become involved in a new knot with physical substance, an occurrence known as 
rebirth; or they may, on the contrary, further dissociate, and this is the final 
liberation, in which the individual being completely ceases to exist and dissolves 
into universal Being and, ultimately, into non-Being. 

"As the rivers that flow toward the sea, on reaching the sea, disappear, their 
name and form destroyed, and are just called the sea, so, too, this individual 
spectator, made of sixteen components, on reaching the Cosmic Person disap- 
pears. His name and form arc destroyed, and he is called simply 'the Person.' 
Having attained knowledge and being without parts, he becomes immortal. 
Hence the Scripture says: 

Know that he in whom all component s are firmly set, 
like the spokes on the hub of a wheel, 
is the Person to be known. 

Knowing this, you will not fear death." 

( Praha Upani fad 6.5-6. [75]) 


Cosmic Consciousness 

from the point of view of consciousness the Cosmic Being has a triple 
form, causal, subtle, and gross. These forms correspond to the manifestation of 
the three fundamental qualities (see pp. 22 ff.) and are as such the cosmic equiv- 
alent of the trinity. In any form of manifestation there are of necessity a causal, 
a subtle, and a physical aspect. The causal body is unmanifest, undistinguishable 
from the substratum. It is spoken of as the being-of-consciousness or of knowl- 
edge, made of tamas , the centrifugal tendency, and realized in the state of deep 
sleep. 

The subtle body is activity, that is, intellect ( buddhi ). It originates from 
sattva, the cohesive or centripetal tendency, and is realized in the state of dream. 

The gross body, which includes the mental and whose nature is substance, 
originates from rajas ^ the revolving tendency, realized in the state of wakeful- 
ness. 

In the Cosmic Being, the gross body, totality of all gross bodies, is called 
"the Glorious" {virat) and forms the perceptible universe. It is ruled by 
Brahma, the lord of vastness. 

The subtle body, totality of all subtle bodies, is called "the Golden Em- 
bryo" ( hiranya-garbha ). It is ruled by the Pervader, Vi§nu. 
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The causal body is known as "the All-knowing" {sarvajna) and is ruled by 
3iva, the lord of sleep. 

These divisions of the macrocosm correspond to those of the microcosm. 
The individual living-being {Jlva) as an individual ( vyasti ) gross body experi- 
enced in the state of wakefulness (jagrat ) is called "the Envelope" (visva). As 
an individual subtle body experienced in the state of dream ( svapna ), it is called 
"the Fiery" ( taijasa ). As an individual causal body, the living being is known as 
“the Conscious" ( prajna ) or “the Unmanifest" ( avyakrta ), an aspect of exist- 
ence experienced in dreamless sleep. 


THE STRUCTURE OF THE COSMOS: CONS CIOUSNESS 
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In the state of dreamless sleep the universal Being and the individual being 
are not really distinct. They appear to dissolve in the unmanifest substratum, in 
the experience of pure joy. There is therefore no real difference between the All- 
knowing ( sarvajfia ) and the Conscious (prajfla). The macrocosm and microcosm 
have here become one. This state can be realized, with the help of the practice of 
yoga, through the absolute silencing of all mental activity. A distinction is, how- 
ever, sometimes made between the individual-consciousness (prajfla) and the 
universal Consciousness (sarvajfia) . The universal Consciousness is then spoken 
of as the Fourth stage, the unmanifest stage, of consciousness. 


THE THREE QUALITIES OF NATURE AND THE 
ORDERS OF BEING 


DURATION 
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All existence is conditioned by the three fundamental qualities of Nature 
(prakfti) and the three deities which are their personifications. From the point of 
view of location, that is, of manifestation or creation, rajas (Brahma) is the 
causal or the more abstract stage, and tamas (Siva) appears as the lower or 
physical stage. From the point of view of consciousness (which is that of libera- 
tion), tamas, that is, Siva, is the highest stage and rajas , that is, Brahma, appears 
as the most manifest one. Sattva (Visiju) is in every case the middle stage. 
Duration, that is, the basis of existence, corresponds to another dimension and 
operates across location and consciousness (see accompanying diagram). Thus 
we can see that creation and liberation are two contrary processes dependent at 
all stages on duration. 

The co-ordinates of duration and location are not always at the same stage 
of manifestation. Hence prana (life), a form of the Impermanent from the point 
of view of duration, is related to the Self-bom, the Nonevolved, the cave, which 
are forms of the Changeless from the point of view of location. 

Through this ambivalence of the nature of everything, contacts are made 
possible between different orders of being. We can reach the principle of dura- 
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tion through ritual, the principle of consciousness through introspection, the 
principle of location through the evolution of life. But at all stages we can, 
through a more manifest, perceptible aspect of the world of forms, experience a 
more subtle, less manifest one. 

The Personification and the Description of the Cosmic Being 

"the glorious" (virat), the perceptible form of the Cosmic Being, is the 
entity pictured in all attempts at representing divinity. There are numerous 
descriptions of the Cosmic Being either in its totality or in its manifestations. 
The Upani§ads depict him as a gigantic microcosm. 

"He has, verily, eyes on all sides, mouths on all sides, arms on all sides, 
and feet on all sides. He is the Progenitor, the only Lord, and upholds with his 
arms the falling heaven and earth." (Svetasvatara Upanisad 3.3; Mahanardyana 
Upanisad 1.14. [76]) 

"Within this universal Man the three worlds [earth, space, and sky] appear. 
The earthly world, supporting all, is called his feet; because it is highest, the 
sky-world ( dyu-loka ) is his head; the sphere of space, because of its depth, is his 
navel; the sun, the giver of vision, is his eye, air his nostril, the directions his 
ears; the lord-of-progeny (Prajapati) is his organ of generation, and the lord-of- 
death (Yama) his brow, Destruction his anus. The world ’s-guardians (Loka- 
palas), who are the regents of the eight directions, are his arms. The moon is his 
mind; shame is his upper lip and greed his lower lip; moonlight is his teeth, 
illusion his smile, all that grows upon the earth his body hairs." (Karapatrl, 
"Sri Visiju tattva,” Siddhanta, V, 1944-45, 73.) 

The main Vedic deities rule over the various regions of the cosmic body and 
over the corresponding parts of the human body: 

Mitra, the spirit that personifies the day, is his inward breath (prana), 

Parana , the spirit personifying the night, is his outward breath (apana), 

Aryaman, embodiment of the sun, is his eye, 

Indra is his power [his arms], 

Brkaspati [the teacher of the gods] is his intellect and his speech, 

Visnu, the Pervader, whose stride is great, is [the directions and] his feet. 
(Sartkaracarya, Commentary on the Taittiriya Upanisad 1.1. (77]) 

"[From] his outward breath [spring forth] the Vedas, [from] his sight the 
five elements, [from] his smile all the moving and unmoving universe, [from] his 
sleep the great destruction." ( Bhdmatl , Commentary on Sankara's Brahma 
Sutra Bhasya 1.1.1. [78]) 
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In the BhagavadgUa , Arjunahas a vision of Visiju as the personified Cosmic 
Being, the sum of all existence, of all life and death. 

He had countless visages and countless eyes, 

countless astonishing forms decked with divine ornaments, 

countless arms with weapons ready to strike. 

He was garlanded with celestial flowers, 

anointed with exquisite perfumes ; he wore splendid garments. 

This divine, eternal form of the Cosmic Man 
was the sum of all wonder. 

A thousand divine suns, suddenly risen together , 
could perhaps equal the splendor of this great spirit. 

Struck with wonder, his hair raised on end, 
the conqueror of wealth 
bowed before this divine being, 
and spoke to him with folded hands. 

“0 Resplendent! Within Thee I behold 
all the gods and all the beings assembled. 

I see the Creator on his lotus throne 

and the King of Heaven 

and the sages and celestial serpents. 

"Thou hast no beginning, no middle, no end. 

Thy strength is unrivaled, and Thine arms countless. 

The sun and moon are as Thine eyes, 

and I can see Thy glorious visage 

burning the worlds with its shining rays > 

as the sacred fire devours the victims, 

"0 powerful arm! Thy form ; t 
with all these limbs and all ■’ 
all these faces and all these J 
all these bellies and all these r 
Seeing Thee, the worlds shudder, 
and / tremble myself. 
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"O Pervader! 

Seeing Thee touching the sky, 
resplendent, many-hued, 
with open jaws, vast shining eyes , 
my soul is perturbed. 

I lose courage and all peace of mind. 

“ 1 can see Thy jaws with their teeth sharpened, 
shining like the flames of Time. 

I Inow not where I am, / cannot be calm. 

Have pity on me. Lord of gods! 

Thou art the refuge of the worlds ! 

“I see among other kings 
the sons of King Dhrtarastra 

and Bhisma and Drona, [Karna] the son of the Charioteer, 
and the great warriors of our side 

" running into Thy mouth, 
awesome with its fearful teeth. 

I see the heads being crushed, 
remaining stuck between Thy jaws. 

"I can see these great heroes running toward Thy flaming mouths 
as rivers run to the sea with all the thrust of their flow. 

"Like insects that fly with all their strength 
toward the flames of lamps but to find their death, 
the worlds roll toward Thy mouth 
as if seeking their end. 

"All-Pervader! Thou dost seize with thy burning teeth and devour 
all the assembled spheres. 

Thy spreading flames cover the world 
and burn it to ashes. 

"All-Powerful, O Fearful Form! 

Tell me who Thou art. 

I lie prostrate at thy feet. 

Be pacified. Best of gods! 

I have wanted to know Thy true form, 
but Thy deeds are beyond my understanding." 

( Bhagavadgita 11. 10-31 passim. [79 J) 
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The Cosmic Sacrifice 


Fire and Offering, Agni and Soma 

T he universe appeared to the Vedic Aryan as a constant ritual of sacrifice. 

Th e stran ge destiny which compels every living thing to kill, to devour 
other thingsso as to exist, struck him with awe and wonder. The transformation 
of life into life seemed the very nature of the universe. “To live is to devour life" 
[80]. All existence could be brought back to the fundamental dualism of two 
factors: food (anna) and the devourer (annSda). Every creature is thedevourer 
of another and is the food of some other. Existing means devouring and being 
devoured. ' 

The “devouring" is the only permanent entity, the nature of creation and 
its creator. It is a function in which the devoured and the devourer are engaged 
as transient beings. This function is particularly apparent in one of the elements, 
fire, which grows at once when fed and dies as soon as it starves. The nature of 
fire appears to be the nature of existence, as well as its source and its symbol. At 
each moment innumerable forms of destruction, of fire, devour some form of life, 
of fuel. The sun shines, devouring its own substance . All the aspects of com- 
bustion, of digestion, are subtle forms of fire. The relation of food and eater, of 
fire and offering (soma), or fuel, is the visible form of an all-pervading divinity. 

“I am food, I am food, I am food! I am the eater, I am the eater, I am the 
eater, . . . the first born,” claims the divinity of the Tafttirlya Upanisad 
(3.10.6. [8 1 ] ) . The same teaching appears in other Scriptures. "This whole 
world, verily, Js just food and the eater of food.” ( Bfhad-aranyaha Upanisad 
1.4.6. 182]) "All this universe, conscious and unconscious, is made of fire (agni) 
and offering (soma)." (Mahabkarata, §5nti parvan, 338.52. [83]) 

Agni is all that bums, or devours, or digests: sun, heat, stomach, lust, and 
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passion. Soma is all offering, all fuel, the cold, the moon, the food, the victim, 
the sperm, the wine. Agni is the warm outward breath of the Indestructible- 
Person ( aksara purusa ) [the permanent Law of things]; Soma is his cool inward 
breath. Fire is the life, Soma, the activity; Fire is the enjoyer and Soma all that is 
enjoyed. Fire is red, Soma is the color of night. "The fiery form is golden red, 
the offering dark blue." ( Chandogya Upanisad 6.4. [84] ) 

Fire had been captured and domesticated. Legendary men of great wisdom 
and skill had been able to bring this divinity to their home and keep it alive 
through careful feeding. This deity had now become friendly and was the center 
of the household. It had to be maintained with constant care and attention. It had 
to be propitiated with offerings. Its likes and dislikes could easily be observed. 
In the patriarchal home of the noble-ones ( arya ) could constantly be heard this 
invocation: "Come! Agni! O God! accept this offering” (fig Veda 7.11.5. [85]). 
Should the god of fire be neglected and die, untold hardships were likely to 
arise in communities living widely separated in the unfriendliness of the 
primeval forest. 

This powerful deity became the ally of human progress, the power through 
which man could improve his condition and master the forces of Nature 
(prakrti). Hence Agni is the wealth-giver (Draviijodas). “Because he gives 
wealth, Agni is called wealth-giver.” ( Brhad-devata 3.65. [86]) 

It is through fire that man could communicate with higher states of being, 
with the gods and the heavenly spheres. Through fire he could take part in the 
cosmic life, co-operate with the gods. He could feed them through the mouth of 
fire. “Agni is the mouth of the gods; through this mouth they take their breath." 
( Kapisthala-katha SamJiitd 31.20 and Satapatha Brahmana 3.7. [87]) "Agni, the 
mouth of the gods, is first among them." ( Aitareya Brahmana 1.9.2. [88]) 

"Actually, the gods do not eat nor do they drink, but seeing the offering 
they are pleased." ( Chandogya Upanisad 3.6.3. [89]) Only through Fire can the 
gods be reached, hence “Agni must be worshiped before all other deities" 
( Taittirlya Brahmana 3.7.1. [90]). He appears as the most ancient and most 
sacred object of worship. 

The counterpart of Agni, the fiery or devouring principle, is Soma, the 
gentle devoured substance. The substance of the universe is spoken of as "food." 
"Food is the principle of all, for, truly, beings here are born from food, when 
born they live by food, when dead they themselves become food." (Taittirlya 
Upanisad 3.2. [9l]) 

In the Maitrl Upanisad 6.11-12 [92] it is said: 

"Food is the form of the Soul, the Atman, for life consists of food. The 
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Scripture says that if a man does not eat he can no longer think, no longer hear, 
no longer touch, no longer see, nor speak, nor smell, nor taste, and his vital 
energies abandon him. 1 But it is said 2 that, if he eats, he becomes full of life. He 
can think and hear and feel. He can speak and taste and smell and see. Thus it 
has been said: 3 


All creatures are bom from food; 

whatever dwells on the earth 

lives by food and shall turn into food in the end. 

"All beings here move about day by day in search of food. The sun draws its 
food to itself through its rays, and gives back heat. Food causes fire to bum. 
This world was fashioned by the hunger of the Immensity. Hence one should 
worship food as the Self of the universe. The Scripture declares: 4 

From food all things are bom. 

By food, when born, they grow up. 

All are eaten and eat. 

Hence everything is food.” 

It is not possible to say whether food is more important than the eater, fuel 
more important than fire, substance more important than action. There can be no 
sacrifice without a victim. Both fire and offering are necessary to one another. 
Both arise from the same root and are the two aspects of one divinity, that is, 
the sacrifice. 

The food of the ritual fire is soma, the ritual offering. Every substance 
thrown in the sacramental fire is a form of soma, but the name is more particu- 
larly that of the sacrificial liquor through which the flames can be kindled. This 
is the “elixir of life," the ambrosia which stimulates the fire and intoxicates its 
priests. Under its influence man discovers mysterious worlds, enters into a 
magic frenzy, and becomes capable of deeds beyond his natural power. He who 
drinks this ambrosia partakes of divinity. Hence the soma plant is the king of 
plants, the process of preparing the soma wine is a holy sacrifice, and the in- 
struments used are sacred. 

The ritual soma used in the Vedic sacrifices was prepared from a creeper 
thought to be the Sarcostemma viminale or Asclepias acida. The stalks were 

1 Cf. CkUndogya Upanifad 7.9.1. 

2 Cf. Taittiriya Vpanisad 2.2.1. 

S In Taittiriya Vpanisad 2 . 2 . 1 . 

4 In Taittiriya Vpanisad 2.2.1. 
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pressed between two stones ( adri ) by priests, then strained, mixed with clarified 

butter, and fermented. 

Soma is identified with the beverage-of-immortality ( amrta ), the beverage 
of the gods, first produced at the time of the churning of the ocean (see p. 167). 
Soma is also semen, the essence of life. “Whatever is moist, that he created from 
semen and that is soma." (Bfhad-aranyaka Upanisad 1.4.6. [93]) There are 
references to sacrifices of semen as an alternative to human sacrifices. 

Soma is personified as a deity and is one of the most important gods of 
the Vedas. All of the 114 hymns of the ninth book of the Bg Veda are in praise 
of Soma. There are six more hymns addressed to him in other books of the 
Bg Veda. The whole of the Sama Veda is dedicated to Soma. Soma is represented 
as an all-powerful god, healer of all diseases, bestower of riches, lord of all the 
other gods, and is sometimes identified with the Supreme Being. 

Like Agni, Soma is pictured as a priestly sage, beneficial to men and gods. 
He is the Son-of-Heaven (Gagana-Stmaja), and was kept in a bronze castle. 
A celestial-musician ( gandharva ) and the archer KfSSnu, who causes the moon 
to wane, 6 were his wardens. Soma was brought to earth by a large hawk or by 
the thunderbolt (Indra). The symbolism of the number 3 plays an important 
part in the descriptions of soma. In the BrShmapas, the triple-song or solar-hymn 
(Gayatrl) is said to have seized this beverage, giver of immortality. 

The nature of Agni is to spread, that of Soma to contract and vanish. 
“When a thing has spread to its limit it has to contract again. Hence fire be- 
comes soma at each change of plane and soma , falling into the fire, itself becomes 
fire. The acts of devouring and being devoured are successive states of every- 
thing. This alternation of Agni and Soma gives rise to the division of the spheres 
considered as alternately fiery and oblational. Such are the spheres of the earth 
and the sun, and of all the celestial bodies which perform a constant cosmic 
ritual of sacrifice.” (Giridhara faarma Caturvedi, “Siva mahima,” Kalyana, 
Veda anka, p. 40.) 

The Relation of the Spheres 

the relation between different spheres can be expressed as an exchange of 
radiations. Thus there is an emanation from the sun which feeds the earth's 
fire. This is known as iyeta, the white-light. But there is also an emanation 
from the earth which feeds the sun. This is known as naudhasa , the “exultation.” 


5 The moon is the cup of soma. 



The Cosmic Sacrifice Qj 

(Motilal 6armS Gaud, “Veda-ka svarupa vic§ra,” Kalyana, Vedanta anka, I9S7 
384 .) 

The inner fire which pervades the body of the earth (prthivl-pinda) is 
called the fire-of-immortality ( amrta agni ). It radiates from the earth till it 
reaches the sun. This expanding radiation can be divided into concentric regions, 
each of which is called a “completed ritual” (stoma). The stomas are divided into 
sections called the “parts of a sacrifice” (ahargana). From the center of the 
earth to its surface three sections are envisaged. Beyond this, every further 
division of six sections constitutes a region. 

The earthly-world (pfthivl-loka) , which is the world of Agni, expands up 
to the ninth section; the intermediary-world (antartksa), the sphere of wind 
(Vayu), up to the fifteenth section; the heavenly sphere, ruled by the sun, up 
to the twenty-first section. Hence, “the sun is called ‘the twenty-first' ’* 
(Chandogya Upanisad 2.10.5 [94]). 

Beyond the solar sphere the immortal fire is changed into offering. It 
expands twelve sections further. Up to the twenty-seventh section it is called 
the “triple region" (trivrt-stoma) . This is the “sphere of the Supreme Ruler” 
(paramesthi-mandala) , also known as the “transcendent world” (mahar-loka) 
or paradise (jana-loka ). It is also the “world of the waters” ( ab-loka ). 

Beyond this world, up to the thirty-third section, is the “sphere of the 
Self-born” ( svayambhu-maridala ), the world of the higher gods. These two last 
spheres, beyond the three worlds, are the celestial spheres; they are made of 
two kinds of offering, the offering-of-space ( dik-soma ) and the offering-of- 
radiance ( bhasvara-soma ) . 

The Ritual of Sacrifice ( yajna ) 

existence implies action. None can remain for a moment without breath- 
ing, thinking, dreaming. Even inaction is a form of action. Actions can be 
neutral, having no moral value, or they can be positive or negative. Actions, 
such as the yajfias, the rituals of sacrifice, that bring man into contact with the 
higher states of being, the deities, are the most important functions of man. 
We cannot live without taking part in the cosmic ritual either as instruments 
or as victims. Yet that part is positive only when we do it consciously and with 
the proper knowledge of forms and utterances. Through the voluntary ritual 
of sacrifice man takes his place in the cosmic symphony as an equal. The main 
purpose of his existence is the performance of this ritual. 

“The Creator, the lord-of-progeny (PrajSpati), created at the same time 
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the sacrificial ritual and man. And he said to man: Through this ritual shalt 
thou progress; it will fulfill thy desires. Thou shalt please the gods with its 
help, and in return the gods will protect thee. Thus, helping one another, thou 
shalt gain true happiness. Pleased with thy worship, the gods will grant thee all 
enjoyments. He who enjoys their gifts without giving them their due is a thief. 
He who eats but the remains of the offerings is freed from sin. He who prepares 
food for himself alone eats but sin. All beings live on the fruits of the earth; 
these fruits depend on the rain from the sky, and the rain is the result of the 
sacrifice, and this sacrifice is the fruit of right action. The value of action is 
determined by the knowledge of the permanent values found in the Eternal Law, 
the Veda, and this Law is the expression of the principle of indestructibility 
(ak§ara) which manifests itself in the perpetual rite of sacrifice that is the uni- 
verse. 0 son of Kunti (Arjuna)l He who does not take [a willing] part in this 
endless sacrifice is made of sin. Prisoner of his senses, his existence is without 
a purpose.” ( Bhagavadgita S. 10-16. [95]) 

It is through the development of the fire ritual that the all-pervasiveness of 
fire could be experienced. The fire sacrifice became the essential instrument of 
man's participation in the cosmic sacrifice. Through great sacrifices, which be- 
came more and more elaborate and developed into gigantic rituals, man took 
his place among the forces of Nature. 

The Vedic ritual aimed at resembling more and more perfectly the very 
ritual through which the universe exists. The household fire was the image of 
the cosmic fire. The universe in turn was but a vast sacrifice in which Fire, the 
great, fearful, and violent god, constantly devoured the gigantic oblation of all 
that was gentle and soft. 

Most of the Vedic texts that have come to us are related to the ritual of 
sacrifice. Around the large Vedic altar on which were the hollow pits in which 
the offerings and victims were thrown into the mouth of Fire, a most complex 
ceremonial was evolved in which the deities of the eight corners of space and 
the gods of the elements were given their place and honored. Different classes 
of priests, representing different cosmic forces, performed an elaborate cere- 
monial with gestures and invocations and hymns and songs which were intended 
to react upon the cosmic order and to bring the gods into the power of man. 

In an attempt to establish the supremacy of man over the cosmic forces, the 
ritual of sacrifice took on fantastic proportions. There were sacrifices the 
rituals of which lasted for years, employing thousands of priests and draining 
the whole revenue of large kingdoms. 

The succession of rituals, once started, had to be completed following the 
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cycles of months and season. An incomplete or faulty ritual was sure to bring 
evils. “If one Agnihotra sacrifice is not followed by the sacrifices of the new 
moon and the full moon, by the four-months sacrifice, by the harvest sacrifice; 
if one of these is unattended by guests, or not offered at all, or performed 
without giving a proper share to the ancestral gods, or not according to the 
rules, it may destroy the seven worlds." 6 {Mundaka Upanisad 1.2.3. [ 96 ]) 

“If, after the morning litany has commenced, the chief-officiant ( brahma ) 
interrupts himself before the concluding verse, like a chariot with a broken 
wheel he forms only one track on the path; the other is irregular. 

“As a one-legged man or a chariot proceeding on one wheel suffers injury 
when moving, so this sacrifice suffers injury. The instituter of the sacrifice 
suffers when the sacrifice is injured. He becomes worse for having sacrificed. 

“But if, after the morning litany has commenced, the chief officiant never 
stops until the concluding verse has been uttered, both tracks are formed; the 
second one is not irregular. 

“Like a two-legged man or a chariot supported on two wheels, this sacrifice 
is well supported. The sacrificer is on strong ground when well supported. He 
becomes better off by having sacrificed." ( Chandogya Upanisad 4.16.2-5. [97])' „ 
The officiants at ritual sacrifices become qualified through their good deeds, 
and are thus able to grasp the meaning of the Scripture. Having visualized the 
Eternal Law and the essence of all things and seen what exists beyond the 
reach of the senses, they enter into the hearts of the seers and obtain the true 
wisdom, the real Veda, which dwells there in a subtle form, even at the time 
of universal destruction. Having grasped the Law, they spread it in the world." 

( Yogatrayananda, commenting on Rg Veda 10.71.3a, Siva-ratrl, p. 1S2.) 

The Forms of the Sacrifice 

there are many forms of sacrifice, whether cosmic or human; each human 
form is the image of a cosmic one. The universe was created through sacrifice, 
and every form of creation, divine or human, has the character of this ritual. 
“Any action which may promote the betterment of man has of necessity the 
nature of a ritual sacrifice." (Yogatrayananda, Siva-ratrl, p. 171.) 

Fire is the all-purifier; hence all that has been purified by fire is worthy of 
the gods, and “all that purifies is a ritual sacrifice” ( Chandogya Upanisad 

6 The seven worlds are the concentric spheres of Earth (Prthivl), Wind (An- 
tariksa), Moon (Candra), Sun (Sdrya), Stars ( Nakfa tra), the Supreme-Ruler 
(Paramefjhin), and the Self-born (SvayambhO). 
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4. 16. 1 [98]). Since the digestive acids are considered forms of fire, the offering 
may be eaten, though such a sacrifice is incomplete (see brahma-odana, p. 71 ). 
The fire of anger, the fire of lust, open the possibility of other forms of ritual. 
War is one of the great sacrifices. 

In the Rama-carita-manasa, the epic of Tulsi Das, the hero ParaSu-Rama 

says: 


The offering of arrows was performed by the bow. 

The fire of my anger was kindled. 

The army of four arms was my fuel, 

the great kings were the sacrificed animals whom I killed with my ax. 

In this way I performed millions of war sacrifices. 

( Rama-carita-manasa , Bala kanda, 287.8.2-4. [99]) 

Mankind unconsciously performs a constant ritual. "Those who are 
hungry and thirsty and know no pleasure are keeping the vigil. Those who eat 
and drink and enjoy life are the offering. Those who laugh and eat well and 
make love are the song of praise. Those who do penance, perform charities, 
and practice humility and nonviolence and who speak the truth are the wealth 
distributed. . . . Death is the ablution after the ceremony.” ( Chandogya 
Upanisad 3. 1 7. 1-4. [100] ) 

The life of each individual is an offering. “Verily, a human life is a sacrifice. 
The first twenty-four years are the morning soma libation, with which are con- 
nected the spheres of the elements, the Vasus. . . . The next forty-four years 
are the midday soma libation, connected with the deities of space and life, the 
Rudras. . . . The next and last forty-eight years of life are the evening 
offering, connected with the sovereign principles, the divinities of the sky, the 
Xdityas.” ( Chandogya Upanisad 3.16.1-4. [lOi]) Thus are completed the 116 
years which are the life span of man. 

The Technique of the Sacrifice 

when an edible substance is offered to a deity and then thrown into the 
fire with the accompaniment of prescribed gestures and utterances, this consti- 
tutes a ritual sacrifice. There are therefore four essential elements in a sacrifice: 
the offering, the fire, the utterances, and the gestures. 

A sacrifice is a technical process, yet its form and its purpose are essential 
elements of its efficacy. "The sacrifice performed without ritual, without dis- 



The Cosmic Sacrifice yj 

tribution of food, without offerings of wealth to the priests, and without piety 
is a black sacrifice.” ( Bhagavadglta 17. IS. [102]) “One should not offer sacri- 
fices merely to fulfill a wish." ( Brhad-aranyaka Upanisad 1.5.2. [i03]) 

In sacrifices the offering may vary according to the nature and purpose of 
the ritual, the deity to be placated, and the place of the offering in the universal 
sacrifice. Thus there are offerings of wheat or rice, of oil or butter, of seed or 
wine, of goats, horses, or buffaloes, or even of men. 

Blood sacrifices involving the killing of a victim or several victims are still 
commonly performed in India. Now, however, they follow mainly the Tantric 
ritual, which is less elaborate than the Vedic and can be witnessed by anyone. 
This ritual is considered a substitute for the Vedic form, and is better suited to 
the conditions of the present age^ Human sacrifices are not uncommon in 
Tantric rituals, though prohibited by modern law. The Vedic form was abolished 
in very ancient times. The horse sacrifice, performed by a king at the height of 
his power after he had subdued all the neighboring kingdoms, was one of the 
important events in the life of ancient India. The preparations for such sacrifices 
lasted several years and could drain all the resources of large countries. Political 
circumstances have prevented their performance for almost ten centuries. 

In the Vedic sacrifices, as they are performed today, the offering is usually 
clarified butter, oil, and food grains poured with the hand or with a sacrificial 
ladle into fires burning in square pits dug in the altar or in the floor of the 
sacrificial hall. There can be dozens of such pits, each attended by several priests 
reciting distinct mantras. The ceremonial is directed by a high priest. He is 
assisted by group leaders who see that no technical mistake creeps into any 
part of the ritual. “The leader of the sacrifice enacts the whole ceremony 
mentally, while the other officiants, the sacrificer, the chanter, and the others, 
perform the actual utterance." ( Chandogya Upanisad 4.16.2. [104]) 

There is a different ritual for each type of sacrifice. These are explained in 
sacred texts which are not to be read by anyone except the sacrificing priests. 

“The food offered to a deity is of two kinds, that eaten by the priests 
[brahma-odana) and that thrown into the fire (pravargya). The deity of the 
sacrifice is fed by that which the priests eat, and the creation of the universe 
takes place from that which is thrown into the fire. The 'part left over' 
{ucchista) in the cosmic ritual is considered the immanent cause of all that 
exists. Hence, ‘The whole world is called a remnant of food.' " ( Motilal SarmJ 
Gaud, Ilopanisad Vijilana BhSsya, p. 6J.) 

The various rituals of sacrifice should each be performed in a special fire. 
All the rituals of offering carried on before an image form an incomplete 
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the four directions the embers, and the subdirections the sparks. 
In this fire the gods offer rain, 
and the food grains are bom. 

In the fourth offering: 

Man is the hearth, his speech is the fire, 
his breath the smoke , his tongue the fame, 
his eyes the embers, his ears the sparks. 

In this fire the gods offer the food grains, 
and semen is bom. 

, In the fifth offering: 

j Woman is the hearth, the male organ is the fire, 

| courtship is the smoke, the vulva the flame, 

the penetration the ember, pleasure the spark. 

In this fire the gods sacrifice semen, 
and the child is bom. 

(Chandogya Upanisad 5.4-8 [l06); for similar verses, 
see Brhad-aranyaka Upanisad 6.2.9-13.) 


i The Last Sacrifice 

This man lives as long as he lives. 

• Then, when he dies, he is carried to the fire. 

His fire returns to fire, fuel to fuel, 
smoke to smoke, fiame to fame, 
coals to coals, sparks to sparks. 

Into fire do the gods offer the body of man. 

From this oblation a new being arises 
who has the color of light. 

( Brhad-aranyaka Upanisad 6.2.13-14. Il07a]) 


The Way of the Gods 

Those who know this and, in the forest, piously worship, 

pass into the fiame [of the funeral pyre], 

from the fiame into the day, from the day 

into the fortnight of the waxing noon, 

from the fortnight of ike waxing moon 

into the half year when the sun moves northward. 



72 TWO: THE GODS OF THE VEDAS 

sacrifice since the offering-to-be-consumecl-by-fire ( pravargya ) is absent and 

only the offering-consecrated-and-afterward-eaten ( brahma-odana ) is there. 

Sacrificial halls are specially constructed for the great sacrifices. The 
common rituals of sacrifice are performed in the home, never in temples. The 
plan of the house is conceived as having the form of a man lying down and is 
called the vastu-purusa. When rituals are performed in the home, "offerings to 
the goddess-of-fortune (Sri) should be made on the head of the vastu-purusa 
[i.e., in the northeast direction], those to the fearful divinity of time should be 
made on the feet [the southeast]. Offerings to the Creator and the god of 
architecture should be made on the middle part of the image, those to the uni- 
versal principles should be thrown in the air; offerings to the spirits of the day 
should be made in the daytime, those to the spirits of darkness in the night. 
The offerings to the universal Soul should be made on the back of the vastu- 
purusa , and if something is left it may be given to the Ancestors on the right.” 
[Manu Smfti 3. 89-91. [105]) 


The Creation of Man 

man is said to have been born of a ritual having five stages; hence in every 
ritual the fifth offering is called "man.” 

In the first offering: 

The world is the hearth , the sun is the spark, 

its rays are the smoke, day is the Jlame, 

the moon is the ember, the constellations are the sparks. 

In this fire the gods offer their devotion, 
and Soma, the royal offering , is born. 

In the second offering: 

The gad-of-rain ( Parjanya ) is the hearth, wind the fire, 
the clouds the smoke, lightning the Jlame, 
the thunderbolt (vajra), the ember, and the roar of thunder 
the sparks. 

In this fire the gods offer the Soma, 
and rain is bom. 

In the third offering: 

The earth is the hearth, the year the fire, 
space is the smoke, night the Jlame, 
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the four directions the embers , and the subdirections the sparks. 
In this fire the gods offer rain, 
and the food gravis are bom. 

In the fourth offering: 

Man is the hearth , his speech is the fire, 
his breath the smoke, his tongue the flame, 
his eyes the embers, his ears the sparks. 

In this fire the gods offer the food grains, 
and semen is bom. 

In the fifth offering: 

Woman is the hearth, the male organ is the fire, 
courtship is the smoke, the vulva the flame, 
the penetration the ember, pleasure the spark. 

In this fire the gods sacrifice semen, 
and the child is born. 

( Chdndogya Upanisad 5.4-8 [l 06]; for similar verses, 
see Brhad-aranyaka Upanisad 6. 2.9-13.) 


The Last Sacrifice 

This man lives as long as he lives. 

Then, when he dies, he is carried to the fire. 

His fire returns to fire, fuel to fuel, 
smoke to smoke, flame to flame, 
coals to coals, sparks to sparks. 

Into fire do the gods offer the body of man. 

From this oblation a new being arises 
who has the color of light. 

( Brhad-arariyaka Upanisad 6.2.IS-14. [l07a]) 

The Way of the Gods 

Those who know this and, in the forest, piously worship, 

pass into the flame [of the funeral pyre\, 

from the flame into the day, from the day 

into the fortnight of the waxing noon, 

from the fortnight of the waxing moon 

into the half year when the sun moves northward. 
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sacrifice since the offering-to-be-consumed-by-fire ( pravargya ) is absent and 

only the offering-consecrated-and-after ward-eaten (brahma-odana) is there. 

Sacrificial halls are specially constructed for the great sacrifices. The 
common rituals of sacrifice are performed in the home, never in temples. The 
plan of the house is conceived as having the form of a man lying down and is 
called the vastu-purusa. When rituals are performed in the home, ‘'offerings to 
the goddess-of-fortune (Sri) should be made on the head of the vastu-purusa 
[i.e., in the northeast direction], those to the fearful divinity of time should be 
made on the feet [the southeast]. Offerings to the Creator and the god of 
architecture should be made on the middle part of the image, those to the uni- 
versal principles should be thrown in the air; offerings to the spirits of the day 
should be made in the daytime, those to the spirits of darkness in the night. 
The offerings to the universal Soul should be made on the back of the vastu- 
purusa, and if something is left it may be given to the Ancestors on the right." 
{Manu Smrti 3.89-91. [106]) 

The Creation of Man 

man is said to have been born of a ritual having five stages; hence in every 
ritual the fifth offering is called “man." 

In the first offering: 

The world is the hearth, the sun is the spark, 

its rays are the smoke, day is the flame, 

the moon is the ember, the constellations are the sparks. 

In this fire the gods offer their devotion, 
and Soma, the royal offering, is born. 

In the second offering: 

The god-of-rain (Parjanya) is the hearth, wind the fire, 
the clouds the smoke, lightning the flame, 
the thunderbolt (vajra), the ember, and the roar of thunder 
the sparks. 

In this fire the gods offer the Soma, 
and rain is bom. 

In the third offering: 

The earth is the hearth, the year the fire, 
space is the smoke, night the flame. 
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the four directions the embers, and the subdirections the sparks. 
In this fire the gods offer rain , 
and the food grains are born. 

In the fourth offering: 

Man is the hearth, his speech is the fire , 
his breath the smoke, his tongue the flame, 
his eyes the embers , his ears the sparks. 

In this fire the gods offer the food grains, 
and semen is born. 

In the fifth offering: 

Woman is the hearth, the male organ is the fire, 
courtship is the smoke, the vulva the flame, 
the penetration the ember, pleasure the spark. 

In this fire the gods sacrifice semen, 
and the child is born. 

( Chandogya Upanisad 5.4-8 [106]; for similar verses, 
see Brhad-aranyaka Upanisad 6.2.9-13.) 


, The Last Sacrifice 

This man lives as long as he lives. 
i Then, when he dies, he is carried to the fire. 

His fire returns to fire, fuel to fuel, 
smoke to smoke, flame to flame, 
coals to coals, sparks to sparks. 

Into fire do the gods offer the body of man. 

From this oblation a new being arises 
who has the color of light. 

( Brhad-aranyala Upanisad 6.2. 13-1 4. [l07a]) 

The Way of the Gods 

Those who know this and, in the forest, piously worship, 

pass into the flame [of the funeral pyre], 

from the flame into the day, from the day 

into the fortnight of the waxing noon, 

from the fortnight of the waxing moon 

into the half year when the sun mores northward. 
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from these months into the vx yrld-of-the-gods (deva-loka), 
from the world of the gods into the sun, 
from the sun into lightning. 

A pure spirit comes to these regions where lightning dwells 
and leads them to the causal world. 

In this Immense World they remain forever. 

From there, there is no return. 

( Brhad-aranyaka Upanisad 6.2.15. [ 1 07 b] ) 

The Way of the Fathers 

They who through sacrifices, charity, and penance 
have conquered the worlds 
pass into the smoke [of the funeral pyre], 
from the smoke into the half month of the waning moon, 
from the half month of the waning moon into the 
half year when the sun moves southward, 
from these months into the world-of -the- Fathers (pitr-loka), 
from the world of the Fathers into the moon. 

Beaching the moon, they become food themselves 
and the gods feed upon them, 

just as if ordering King Soma ( the moon) to increase and decrease. 

And once the fruit of their acquired merits is exhausted 
they again enter into space, from space into air, 
from air into the rain, from the rain into the earth; 
reaching the earth, they become food, are offered 
into the fire of man 
and the fire of woman. 

Once bom, they grow up in this world 
and again start the cycles of existence. 

But those who do not follow either of these ways 
become the crawling and flying insects 
and whatever there is here that bites. 

( Brhad-aranyaka Upanisad 6 . 2.16 [l07c]; for a similar passage 
to texts 107 a-c, see Chandogya Upanisad 5.9-10.) 

Divinity as the Embodiment of the Sacrifice 

we have seen that the principle from which the universe arises has a 
triple aspect, the devourer, the devoured, and their relationship, the devouring 
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or sacrifice. It is through this relationship that the universe exists and endures; 
thus the sacrifice can be identified with the all-pervading Preserver. “The 
Sacrifice is Vi§nu.” ( Taittinya Sarhkitd 1.7.8 and Krsna Tajur Veda 3.5.2. [108]) 
“Because he is the intrinsic shape of all sacrifices, or because under the 
form of the sacrifice he satisfies all the gods, the Pervader himself is called ‘the 
Sacrifice.’ ” (Sankaracarya, Visnu-sahasra-nama Bkasya 20. [109]) 

The Sacrifice is personified as a deity: 

“A great god with four horns, three feet, two heads, seven hands. He has 
the form of a bull, bound in three places, who, bellowing, descends among 
mortals.” ( Rg Veda 4.58.3; Mah&narayana Upanisad 10.1. [i 10] ) 

“His four horns represent the four Vedas, the three feet the three ablutions 
of morning, midday, and evening. With these three feet he stands in the three 
worlds. The two heads are the food eaten by the priests and that offered in the 
fire. The seven hands are the seven horses which represent the meters used in 
the sacred hymns.” (Motilal £arma Gaud, Isopanisad Vijndna Bkasya, p. 61.) 
The sacrificial animal is pictured as the embodiment of the cosmos. 

^ Dawn is the head of the horse to be sacrificed, 
the sun his eye, wind his breath. 

The devouring fire is his open mouth , 

the year his soul. The heavenly vault is his back, 

the sphere of space his belly, 

the earth the place of his flanks, 

his ribs the intermediary points of space. 

The seasons are his limbs, 

the lunar months and fortnights his joints; 

the days and the nights are his legs, 

the constellations his bones, ether his flesh; 

sand is the undigested food in his stomach. 

The rivers are his anus. 

The mountains are the place between his liver and his heart. 

Herbs and plants are his mane. 

The rising sun is his forepart, 

the setting sun the hind part below his navel. 

JVhen it yawns there is lightning. 

When it moves there is thunder. 

His urine is rain. AU speech is his voice. 

( Brhad-dranyaia Upanisad 1.1 [ill]) J 
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In the Harivathsa , the boar, that is, Visiju, is depicted as the embodiment 
of the sacrifice. 

The Vedas are his feet, the sacrificial post his teeth, 
the offering his hand, the pyre his mouth. 

Fire is his tongue, the sacred grass his hair, 
his head the priestly order ; his austerity is great. 

He is of divine appearance, with day and night for his eyes 
The [nx] Vedic-sciences ( Vedahga ) are his ornaments. 

Clarified butter is his nose, the sacrificial ladle his snout-, 
the powerful sound of the Sama Veda is his loud cry. 

Made of righteousness and truth, he is rich. 

His virtues are hierarchy and order. 

His hooves are penance. He is fearful. 

His Inees are those of an animal. His arm is long. 

The reciter ts his entrails, the oblation his penis ; 

seeds and herbs are his large testicles. Air is his inner self. 

Magic utterances are his buttocks, the sacrificial beverage (soma) his blood. 

Great is his stride. 

The altar is kis shoulder, offerings his smell. 

Oblations to gods and Ancestors are his speed. 

The steps mounting to the altar on the east are his body. 

He is honored in many initiatory ceremonies. 

He is the great yogi whose heart is the wealth given, 
whose substance is the sacrificial session. 

His lips and teeth are the preliminaries to the spring sacrifices. 

He is adorned with curly hairs 

which are the preliminaries to the Soma sacrifice. 

The many Vedic meters are his way in and out 
The most secret teachings of the Upanisads are his seat. 

He is enthroned with Shadow ( Chaya ), his wife. 

(Harivamsa S.S4r-tl. [112]) 


The Image of the Sacrifice 

the sacrifice has its image in every temple. 

"Placed in the southwest comer of the temple, the divinity who is the 
embodiment of the ritual sacrifice faces west. His color is that of heated gold. 
He has four horns, two heads, seven arms. He holds a discus, clarified butter, 
and [the four kinds] ofladles ( darvl, sruc, sruva, juhu). He has three legs and 
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wears a red garment and is adorned with all his ornaments. On his right and 
left are the two wives of the lord of fire, who are the Ritual-Utterance-at- 
offerings-to-Gods (Svaha) and the Ritual-Utterance-at-offerings-to- Ancestors 
(Svadha). Hence the lord of the ritual sacrifice is the source of merit. All the 
gods are his substance. He is greatest in ail rituals.” ( Vaikhanasagama . [l IS ]) 

The Inner Tajna of the Yogi 

“in the Soma sacrifice the liquid soma is drunk by the priests. This is the 
exoteric ritual, corresponding to the inner sacrifice ( yajfia ), in which the vessel 
of divine liquor is man's own body and the essence of life which fills the vessel 
is reabsorbed inwardly and becomes the elixir of immortality. The senses are 
the cups from which the divine beverage is drunk. The procreative energy is 
produced in the lower region, called ‘the southern direction/ in which the 
Ancestors dwell. The purified seed rises into the head in the center called [in 
the Tantras] mujavdn and flows from there into the nerve centers. Hence, ‘Soma 
becomes the deity of the north (i.e., the head).' 7 

“The head is like an inverted urn; its contents flow down into the whole 
body. The inner reabsorption of the seed is represented as the drinking of the 
elixir of immortality. This process requires complete mental control and can 
only be achieved through the perfected practice of yoga. Thus the yogi alone 
drinks the ambrosia which the man of the world spills. Siva is shown ever intoxi- 
cated with this beverage, and his cup shines like the moon on his forehead. In 
the symbolism of the physical body, the life-energy {prana) is represented as a 
serpent {naga) and the king-of-birds (Garuda), the eater of serpents, is semen. 
All beings try to capture the beverage of immortality without which there is 
no enjoyment, but only the gods can seize it. The gods here are the deities of 
the senses, strengthened by Soma, the essence oflife, and shining around Indra, 
the king of heaven, who is the Self, the Atman. 

“Semen is the basis of lust; on it depends the energy of man, his power 
to know and act. It can be used either as a deadly substance or as a giver of 
immortality. Semen poisons the man of pride but pacifies and illumines the man 
who controls his passions. Should a mere trace of poison remain in the beverage 
the whole is poisoned, and the yogi cannot drink it. Misused by the antigods, 
this elixir of immortality becomes for them an intoxicant which renders their 
conduct disorderly and decreases the length of their life. It is Siva who drinks 1 


7 Udicl dik samo ' dkipati %. 
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the poisonous part of this energy and calms its burning flames so that the gods 
may drink the ambrosia. 6iva is the Yogi who has pierced through the five 
centers where are found the different forms of the life energy which bar the 
way toward reintegration. Only after having, through the practice of yoga, 
passed these five gates can the yogi conquer lust and acquire the power to drink 
the poison and purify the ambrosia. Hence the poison is said to stop in the 
throat of Siva, where is situated the fifth center of the subtle body, and beyond 
which Nature has no longer any hold on the realized yogi." (Abridged transla- 
tion from Vasudeva Parana AgravSla, “Siva-svarupa,” Kalyana, Siva ahka, pp. 
497 - 98 .) 

The yogi who can drink the poison and purify the ambrosia becomes him- 
self the embodiment of the ritual sacrifice, that is, becomes identified with Vi§iju. 
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The Thirty-Three Gods 


I N THE Brhad-aranyaka Upanisad (3.9.1) we are told that, when £akalya 
asked the sage Yajfiavalkya what was the number of the gods, the sage gave 
a cryptic answer. 

“The gods are as many as are mentioned in the sacred books. They number 
three hundred and three, and three thousand and three ( =3306).“ Questioned 
again, he said: “The gods are six, the gods are three, the gods are two, the 
gods are one and a half, and the gods are one." 

Explaining this, Ysjfiavalkya enumerated some of the main divisions of the 
natural and the subtle worlds to which these divisions of the divine power 
correspond. 

6&kalya asked: “Which are the three hundred and three and the three 
thousand and three?" Yajfiavalkya answered: "Those are only their spheres-of- 
expansion ( mahiman ). There are just thirty-three gods." 

“Which are the thirty-three?” 

“The eight spheres-of-existence (Vasus), the eleven divinities-of-life 
(Rudras), the twelve sovereign-principles (Adityas), make thirty-one. The 
ruler-of-heaven (Indra) and the lord-of-progeny (Prajapati) complete the 
thirty-three.” 

“Which are the spheres of existence?” 

“Fire, Earth, Wind, Atmosphere, Sun, Sky, Moon, and Stars. These are 
called ‘dwellings’ 1 (Vasus), for the world dwells in them and they dwell in the 
world." 

“Which are the divinities of life?" 

“The ten forms of the life energy found in a living being and the mind as 
the eleventh. 

1 Vasu can mean both "dwelling” and "dweller.” 
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"When they go out of this mortal body they make us lament, thus they 
are called the ‘causes of tears’ (Rudras)." 

"Which are the sovereign principles?" 

"Verily, the twelve months of the year. They move carrying along this 
whole world, hence they are called ‘leaders’ ( Adityas)." 

"Who are this lord of heaven and this lord of progeny?” 

“Thunder, verily, is the lord-of-heaven (Indra); the sacrifice is the Iord- 
of-progeny (Prajapati)." 

"What is thunder?” 

"The thunderbolt." 

“What is the sacrifice?" 

"The sacrificial animals." 

"Who, then, are the six gods?” 

"Fire and Earth, Wind and Space ( antanksa ), Sun and Sky. These are the 
six, for the whole world is within these six.” 

"Who are the three gods?" 

"Verily, they are the three worlds, for in them dwell all the gods." 

"Who are the two gods?" 

"Food (anna) and Breath (prana)” 

"Which is the one and a half?" 

"The Wind (the subtle world) that purifies.” 

Then someone asked: "Since the purifier need only be one, why should he 
be one and a half?” 

"Because the world develops within him, he is one and a half." 

"Who is the one God?" 

"The Life Breath," said he, "which they call the Immensity (brahman).” 
{Brhad-arattyaka Upanisad S.9.1-9. [l 14}) 

The Three Spheres of Agni 

the world perceptible to man appears divided into three spheres, Earth, 
Space, and Sky. These three spheres are taken as the visible symbols of the 
"three worlds” in which all beings dwell: the earthly world of men, the spatial 
world of spirits, and the celestial world of deities. In the first world dwell the 
principles of the elements; in the second world are found the subtle principles of 
life, the laws that rule mankind and the cosmos; in the higher world are found 
the luminous principles of intellect. 

The nature of all existence and the origin of all things being Fire (Agni; 
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and Offering (Soma), a form of fire is, of necessity, found in each region of the 
perceptible world. 

“The lord of fire, having divided himself into three, abides in these worlds, 
causing all the gods in due order to rest on his rays. 

“The seers worship with chants under three names this Being who, under 
the three forms of fire, dwells in the worlds that have come into being. For he 
dwells resplendent in the hearts of all beings. 

“His names are Fire (Agni) in this world. Thunderbolt (Indra) or Wind 
(Vayu) in the intermediary sphere, and Sun (SOrya) in the sky. These are to 
be known as the three deities." ( Brhad-devata 1.63-69. [l 15]) 

When envisaged together as one universal fiery principle, the three forms 
of fire are known as the lord-of-progeny (Prajapati). Hence, "the divinity of 
all the sacred utterances taken collectively is the lord of progeny, while the 
deities of each individually may be Agni (Fire), Vayu (Wind), and Surya 
(Sun), respectively" ( Bfhad-devata 2.124 [ 116 ]). The spheres of the three 
worlds and all they contain seem to come forth from this lord of progeny, that is, 
from the totality of the three forms of fire. 

“The lord of progeny, for the sake of the world, entered into meditation 
(dhyana). From the heat [born of his thought! the essence of the three worlds 
sprang forth. From Earth came Fire, from Space Wind, frotr the Sky came the 
Sun." ( Ckandogya Upani$ad 4.17. 1-S. [117]) 

The Three Aspects of Deities 

whenever we envisage one of the fundamental energies of the universe 
we can approach it from the point of view of the unconscious, as a power ruling 
the elements, or we can envisage it as a conscious subtle being or deity presiding 
over and guiding the forms of manifestation. These two viewpoints correspond 
to the elemental ( adhibhautika ) and the celestial ( adhidaivika ) approaches. 

But, as we have seen, all knowledge of the outward world reflects the struc- 
ture of the individuality which perceives it. And all the powers and forms of the 
cosmic world can be imagined by man only in terms of his inner world. The 
forces and powers which rule the universe appear to us as faculties of the 
Cosmic Being which have equivalents in the inner structure of the individual 
being. This conception of the universe as made of the component parts of a 
personified universal Being is known as the individual ( adhyatmika ) approach. 

Every universal principle can thus be represented as a natural force govern- 
ing the elements, as a subtle mental or heavenly spirit dwelling in the world of 
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thought or in a celestial abode, and as one of the inner faculties by which man, 
like the universal Being, exists as an individuality. These faculties express them- 
selves in the laws that rule the universe as well as human society. 

Though a particular deity can be envisaged in any one of these three as- 
pects, one approach need not exclude the others. The symbolism of the deities 
applies simultaneously to the three spheres. Every sacred text has therefore 
three distinct, though related, meanings. 

The story of the Mahabharata, for example, has been explained as rep- 
resenting the inner conflict of the higher instincts against the lower instincts 
of man; that Arjuna is Truth personified, that Bhima is Strength, Bhlsma Wis- 
dom, and that their adversaries are Greed, Lust, Ambition, etc. This interpreta- 
tion may have been intended by the writers of this immense epic, whose purpose 
was not merely to write a historical chronicle. Y et it does not exclude the view 
that the inner conflict of man corresponds to the eternal conflict of cosmic forces, 
the physical battles of the powers of Truth against the powers of Darkness, the 
celestial conflict of angels and demons. The story deals also with a historical war, 
in which history itself is seen as a symbol, as the expression of the inner laws 
that rule mankind. The tale is therefore the expression of a dual reality, and the 
historical reality is the symbol of its causal permanent law. The MahSbharata 
depicts an actual battle as well as an eternal cosmic conflict and the inner struggle 
within every man. 

The Number of the Gods 

all existing beings, subtle or gross, live within the three spheres of Agni, 
within the three worlds. The gods are the powers that rule these three worlds. 
There are therefore three kinds of gods, and the gods are said to be ruled by the 
number S. This is why they are symbolically represented by multiples of the 
number 3. Their main epithet is the "thirty” ( tridaSa ), though their number is 
often given as thirty-three or its multiples. 

The Iranians also thought thirty-three to be the "number of the gods." 
The Brahmaijas divide this number into eight deities ruling the spheres and the 
elements, eleven deities of life or the subtle world, and twelve divinities of 
knowledge or aspects of consciousness. These last deities are the Adityas 
(sovereign principles), embodiments of the laws that rule the universe as well 
as human society. To these are added two deities which are given different 
names in different works but which always represent the transcendent and the 
co-ordinating element of the other gods. 



The Thirty -Three Gods 83 

The number thirty-three is taken as a symbolic expression representing a 
particular aspect of the pantheon. Actually there can be no limit to the number 
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S3. The LORD-OF-PROGENY (Prajapati) is formed from the union of the three forms of Fire: Ag m, 
Yiyu, and Surya. 
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of the gods. Each aspect of manifestation is a channel through which man can 
reach the Divine. The number of the Hindu gods is therefore the same as that 
of the possible aspects of manifestation, created or potential. It is, in later 
Hinduism, represented by the symbolic number of thirty-three crores (SSO,- 
000 , 000). 2 


2 According to Vedic tradition, offerings may be given only to the thirty-three 
main gods. There are numerous other inhabitants of heaven who deserve praise and 
veneration but, as they have not the fall status of gods, may not be offered sacri- 
fices. 
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The Eight Spheres of Existence, die Vasus 

T he spheres of existence and the powers which dwell in them are the prin- 
ciples from which the physical or elemental ( adhibhautika ) world develops. 
They are thus for man the most immediate aspects of divinity, the most easily 
perceptible deities. As the elemental stages of manifestation, they represent the 
youth of the world. The Ch&ndogya Upanisad (s.16.1 ) links them with the first 
twenty-four years of life or the morning soma libation. 

The word vasu, according to the Unadi Sutra (l.ll [118]), means “that 
which surrounds.” According to §afikar5c3rya's commentary on the Chandogya 
Upanisad S.16.1 [119], “the Vasus are so called because they 'dwell' or ‘cause 
to dwell.' ” 

That in which something dwells or that which dwells in something is called 
vasu, meaning both "dwelling" and “dweller.” Thus all the spheres of exten- 
sion, that is, space and the elements, and the powers that rule over them are the 
Vasus (the dwellings), the deities of the spheres. 

There can be no substance, no form, no being, without a place, a dwelling, 
in which it can exist and expand. The Vasus are thus the forms of Brahma, the 
Immense Being, the lord of extension, the manifestations of the revolving tend- 
ency, rajas, origin of space. Like rajas, the Vasus are said to be red in color. 

The word vasu can also be derived from the root vas, “to shine.” The word 
then refers to the splendor of Agni and of the spheres over which he rules. The 
Vasus are sometimes shown as the attendants of Indra, the thunderbolt, the 
heavenly form of Agni. 

The eight Vasus include the earthly-sphere (prtkivi) and the fiery energy 
which dwells in it, Agni; the sphere-of-space ( antariksa ) and the fiery energy 
which dwells in it, Vayu, the Wind; the heavenly-sphere (dyaw) and the fiery 
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energy which dwells in it, the Sun (SQrya); then come the sphere-of-the- 
constellations {naksatra) and the gentle energy which dwells in it, the Moon 
or Offering (Soma). 

Thus the Vasus are the three forms of fire— Fire, Wind, and the Sun — 
and the worlds in which they are found— Earth, Space, and Sky— to which are 
added the Moon or Offering (Soma), and its dwelling place, the constellations. 

From the relation of these different spheres and their ruling energies are 
evolved the bodies and the senses of living beings. The whole of the moving 
universe shelters in them. 

THE VASUS, OR SPHERES OF EXISTENCE 

The earth (Pfthivl) in which dwells Fire (Agni), the principle of Food 

(digestion). 

Space {antariksa) in which dwells the Wind (Vayu), the principle of 

Life. 

The sky (dyaus) in which dwells the Sun (Siirya), the principle of In- 

tellect. 

The constellations ( naksatra ) in which dwells the Moon (Soma), the principle of 

Immortality. 

The Mdlatl-madhava, the KiratSrjunlya, and many other works mention 
the eight Vasus. In the PurSrjas and the Mahabharata the names given the 
Vasus vary slightly, although the principles aimed at are the same. 1 

1. Dhava (the flowing) or Dhara (the support) represents the earth. 

2 . Aha or Aha (the pervading) or Ap (the waters) or Savitra (descended from 
the sun) stands for the sphere-of-space ( antariksa ). 

3. Prabhasa (shining dawn) is the sky. 

4. Anala (the living) or Pavaka (the purifier) is fire {agni). 

5. Anila (the one by whom one lives) represents the wind {vayu). 

6. Pratyusa (the scorching or luminous) is the sun. 

7. Soma (the offering) is the moon. 

8. Dhruva (the motionless or the Polestar) stands for the constellations. 

As the spheres of the elements, the Vasus are the visible form of the laws 
of the universe. They are therefore said to be the sons of the lawgiver (Manu) 
or of the Law {dharma) itself {MahabhSrata 12.7587 and 7540). 

1 "The names of the Vasus are: Apa, Dhruva, Soma, Dharma, Anila, Anala, 
Pratyu§a, Prabhasa." [Vipfu Puraqa 1.15.111. [ 120 ]) 

"The eight Vasus are: Dhara, Dhruva, Soma, Aha, Anila, Anala, PratyD§a, 
Prabhasa." ( MakSbkSrata 1.66,19. [ 121 }) 
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Personified as the laws of righteousness, the spheres of the elements ap- 
peared upon the earth as the sons of the river Gahga, the all-purifier. Later 
they returned to the heavens. ( Mahabharata 1.3887.) 

The Earth 

f the first sphere is the earth, the support ( dkara ) of all creatures, the 
■ “nourisher” of all physical life. 

I The earth is also represented as a goddess, or as a cow that feeds everyone 
l with her milk. She is the mother of life, the substance of all things. 

Pj-thu, the “first king” and inventor of agriculture, forced the reluctant 
I earth to yield her treasures and feed men, hence she is called Pj-thivl, the "do- 
main of Prthu.” 

The Earth is associated with the Sky to form the couple Sky-Earth ( DyavS - 
Pj-thivl), also spoken of as the two “laments" { rodasl ), abodes of the lord-of- 
tears (Rudra). 

| When invoked alone the Earth is often identified with Aditi, the primordial 
vastness, “the Inexhaustible, the source of abundance," the most ancient of all 
1 goddesses and the mother of the gods. 

t All the forms of the earth and of life on it are the forms, the children, of 
this goddess. Earth. 

Mountains, trees, rivers, animals, have in them a common yet multiple life 
1 and are guided by conscious beings who are the attendants of the earth goddess. 

“Rivers and mountains have a dual nature. A river is but a form of water, 

) yet it has a distinct body. Mountains appear a motionless mass, yet their true 
i form is not such. We cannot know when looking at a lifeless shell that it contains 
a living being. Similarly within the apparently inanimate rivers and mountains 
>there dwells hidden a genie. Rivers and mountains take the forms they wish." 

( Kaliha. Puraria 22.10-13. [l 22 ] ) 

Agni (Fire) 

the earth is the dwelling place of fire. Fire captured and tamed by man 
has been the greatest assistant in his progress, the instrument of his power. 
Every form oTfire is worshiped as a deity, but the divinity of fire is more directly 
experienced in the ritual fire, bom of two pieces of wood rubbed together to 
the accompaniment of ritual utterances and ceremonies. 

Agni is one of the most important deities of the Vedas. He is the mediator 
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between men and gods, the protector of men and their homes, the witness of 
their actions, invoked on all solemn occasions. He presides over all sacraments, 
all the great events of life. 

The shining quality in anything is the quality of Agni, hence, worshiping 
him, man gains the brilliance of intelligence, of strength, health, and beauty. 

As a cosmic principle, Agni is the chief deity among the spheres-of-the- 
elements (Vasus), but when he is envisaged merely as the earthly fire, the lead- 
ing role may be attributed to two of his aspects, Indra, the thunderbolt, the form 
of fire dwelling in the intermediary sphere of space, and the solar Visiju, the 
All-Pervader, who is the ruler of the heavenly sphere, as well as the inner fire 
hidden within all things, within all beings, as their power of devouring and 
digesting. 

Agni is thus called the “all-pervader” (VaiSvanara). The understanding 
of the nature of fire leads to the understanding of the universe. The science of 
fire is the key to all knowledge. Agni is the power of inner as well as outer 
illumination, the power of knowledge as well as of perception. He is the lord 
of knowledge. The “Ancient Lore of Agni” ( Agni Pur ana) is the encyclopedia 
of all the traditional sciences. 

In the Visriu Pur aria Agni is called the Proud (AbhimanI) and is repre- 
sented as the eldest son of the Creator, Brahms. He sprang from the mouth of 
the Cosmic-Man (virSt purusa). In the world of man, Agni was born as the 
ritual fire from the Daughter-of-Light (VasubhSryS), wife of Eternal-Law 
(Dharma). Intelligence (Medha) is his sister. 

His own wife is the Invocation-at-Offering (Svaha). By her he had three 
sons, named the Purifier (Pavaka), the Purifying (PavamSna), and Purity 
(Suci). These sons in their turn had forty-five children, all of whom are various 
aspects of fire. They bring the forms of fire to a total of forty-nine. 

Agni is described in the Harivamsa as one of the eight regents of space. 
,He rules over the southeastern direction, called the forward-light (puro-jyotis). 

\ Red in color, with yellow eyes and two heads, he carries to the gods the 
offerings of the sacrifice. His image is of gold with red attributes. He has four 
arms, which carry an ax, a torch, a fan, and a spoon, and sometimes also a 
rosary and a flaming spear (sakti). 

Adorned with flames, he is dressed in black. His standard is smoke. He is 
accompanied by a ram and sometimes rides it. At times he sits in a chariot 
drawn by red horses. The seven winds are the wheels of his car. Agni also has 
seven tongues, each of which has a distinct name, and he uses them to lick the 
butter poured as an offering. 
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i "Strongly built, with a large belly, Agni is red, with golden brown mus- 
| taches, hair, and eyes. Seated on a ram, he holds a rosary and a sphere. He has 
[seven tongues of fire.” (Quoted in Sabda-kalpa-druma at the word agni. [ 12 S]) 

As the god of sacrifices, Agni is called Oblation-eater (HutaSa or Huta- 
bhuj). Oblation-bearer (Havyavahana), the Conveyer (Vahni). 

Among the names of Agni the most common are: All-Possessor (Jata- 
vedas), Purifier (Pavaka), Burning (Jvalana), Rich-in-Light (VibhSvasu), 
Multicolored (Citrabhanu), Resplendent (BhQritejas), Flaming (Sikhin), 
Yellow-hued (PirtgeSa), Gold-maker (Hiranyakrt), Flickering (Plavartga), 
He-who-Develops-within-his-Mother (i.e., within the fire stick) (MatariSvan). 

He is the All-Pervader (VaiSvanara). His-standard-is-smoke (DhOma- 
ketu). He is a javelin-bearer (Tomara-dhara). Lotus-in-hand ( Abja-hasta), he 
is the bright-one (Sukra), the pure (§uci). Having-red-horses (RohitaSva), 
he rides on a ram (Chagaratha). Seven-tongued (Sapta-jihva), he is the giver- 
of-wealth (Draviijodas). 

In a well-known hymn of the Bg Veda, Indra and other gods are called upon 
to destroy the flesh-eaters ( kravyada ), or demons (nxtaar), enemies of the gods. 
Agni himself is a flesh eater. As such he is represented under a fearful form. 
He sharpens his iron tusks, and devours his enemies. 


The Ten Forms of Fire 

there are ten main forms of fire, five natural forms and five ritual forms. 

The five natural forms are these: 

1. Agni is the earthly or common fire, either visible or potential, that is, hidden 
in fuel. 

2. Indra (or Vayu), the power of the thunderbolt which dwells in the clouds, 
is the fire of space, of the intermediary world. It is the source of conflagra- 
tions and of the dreaded forest-fires (d&va-agni). 

3. SQrya (the Sun), the fire of the heavenly sphere which illumines the world, 
is known as the celestial-fire [divya-agni). 

4. VaiSvanara (the all-pervader) is the power of digesting, found in all things, 
all beings. It is the support of life. 

5. The fire of destruction, Agni's most fearful form, was bom of the primeval 
waters and remains hidden under the sea, ever ready to destroy the world. 
Spoken of as the Stallion's fire or submarine-fire ( vadava-agni ) from the root 
vSd or bad, "to dive,” this fire, which will destroy the world, lies dormant in 
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a volcano called the Stallion’s Mouth ( v&dava-mukha ) below the austral sea 
at the antipodes of the polar mountain Meru. 

The five forms of ritual fire are: the firc-of-the-Immensity (brahma-agni), 
the fire-of-the-lord-of-progeny (prajapatya-agni) , the householder's-fire ( gar - 
hapatya-agni), the Ancestors’-firc ( daksina-agni ), and the funeral-fire (krav- 
yada-agni) . 2 

"The^re of the Immensity is said to appear spontaneously during the ritual 
of sacrifice at the sound of the magic formula (the Anai}i-manthana Mantra ) 
that is uttered while the fire stick is revolving. This is the fire bom of the world. 

"The fire of the lord of progeny is handed over to the unmarried student when 
he is invested with his sacred thread. In this fire he is to perform the ritual 
offering known as Agnihotra. He is pledged to preserve this fire, worship it, 
and feed it with offerings, till the day when, at the approach of old age, he 
abandons his home to retire into the forest. 

"The householder’s fire is brought into the house after the marriage ceremony 
and is the center of family rituals. It is to be kept ever alive and all the offerings 
of the married man should be offered into its flames. 

"The Ancestors’ fire or 'Southern fire’ is that in which offerings are made to 
Ancestors. The rituals of exorcism (abhicara yajfla) are to be performed in this 
fire. During the great ritual sacrifices a fire lighted from a ‘Southern fire* has 
to be maintained outside the southern gate of the sacrificial-hall (ya/Tta- 
martdapa). This fire is expected to burn away the obstacles which would other- 
wise arise to prevent the completion of the ritual. 

“The funeral fire is the fire of the funeral pyre into which the body of man 
is thrown as a last offering. It should never be approached by the living." 
(Vijayananda Tripathl, “Devata tattva,” Sanmarga, III, 1942, 687.) 

The Sphere of Space and the Lord-of-Wind (Vayu) 

between the earth and the sky, abode of the sun, is the intermediary- 
sphere (antariksa) or sphere of space, the dwelling place of subtle beings whose 
king is the lord of wind, Vayu. 

2 Elsewhere the ritual fire is shown under six forms: 
the fire of the householder, gUrhapatya-agni, 
the fire of Vedic rituals, Shavanlya-agni, 
the fire of the Ancestors, dakfiga-agni, 
the fire of the assembly, sabhya-agni, 
the fire of the Sacrifice (Agnihotra), 3vasathya-agni, 
the fire of divine service, aupasana-agni. 

(Quoted in VijaySnanda TripSthl's “Devata tattva," Sanmnrga, III, 
1942 .) 
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Just as fire, the devourer, was the mouth of the gods, wind is their breath. 
In the Upanisads, Vayu appears as the cosmic life breath. The Mahabharata 
(12.328. 35 [124]) calls him the life breath of the world, the universal “spirit,” 
the impeller of life and of the living. Vayu is also the substance and the essence of 
speech (vac). A few Vedic hymns are addressed to him. The name Vayu comes 
from the root va, “to blow.” 

Vayu is the purifier, the first to have drunk the ambrosia, the soma. He is 
an explorer, the messenger of the gods, the leader of sacrifices. 

Vayu is also called the "wanderer” (Vata) ( Mahabharata 1.5908; 3.11914), 
"the one without whom one dies” (Marut) [125], "the one by whom one lives” 
(Anila) [126], the "cleanser” (Pavana). 

The first three names (including Vayu) refer to the wind's destructive 
aspect, the two last to its gentle, beneficial forms. Vayu is the friend of Agni, 
whom he strengthens and helps. "Vayu, the friend of Fire, fragrant, caressing, 
wanders through the homes of the gods, arousing all the senses." (Maha- 
bharata 12.8418. [127]) 

Vayu also means "pervader.” "Subtle, he abides in space, pervading 
(vyapya) the three worlds; the seers worship him, calling him Vayu.” (Brhad- 
devatti 2.32. [128]) He is the son of the four directions of space; he is also the 
regent of the northwest quarter where he dwells. In the Purusa Sukta IS [l29], 3 
Vayu is said to have sprung from the breath of the Cosmic-Man (purusa). In 
another hymn he is the son of Tvastr, the divine craftsman. In the Vedas Vayu 
is the friend of Indra, the thunderbolt, and rides with him in a chariot of gold 
which is drawn by a thousand horses and which can reach the sky. The Vision 
Purdqa, however, makes V5yu a servant of Indra. 

Vayu is pictured as a strong and powerful white man riding a deer. He 
holds a bow and arrows. All his attributes are white. 

"When the powerful Vayu came, I stopped him with all my strength, for 
he easily breaks trees, mountains, and everything else. There is no being whose 
strength can be compared to that of Vayu. The wielder-of-the-thunderbolt 
(Indra) and the ruler-of-death (Yama), the lord-of-wealth (Kubera), and the 
Iord-of-the-waters (Varuija) cannot stand before him; much less can you, 

0 tree!” ( Mahabharata 12.528. [l SO]) 

The BkSgavata Pur5na relates that the sage NSrada once incited the wind 
to break the summit of the polar mountain, Meru. Vayu blew in a terrible storm 
which lasted for a year, but Visiju's mount, the bird Wings-of-Speech (Garuda), 
shielded the mountain with his wings and the efforts of the wind god were in 


3 The Purusa SUita is JJg Veda 10.90. 
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vain. NSrada then suggested that he should attack the mountain in Garu^a's 
absence. He did so, and broke off the summit, which he threw into the sea, 
where it became the island of Ceylon. 

Vayu is the father of the hero Bhima and of the monkey Hanuman. He is 
king of the celestial musicians. ( Visnu Parana .) 

The Sky (Dyaus) 

the sky (Dyaus), the supreme firmament, is one of the oldest divinities 
of the Indo-Europeans. The Sky is the Father and, with the Earth, the origin of 
everything. All the gods, Sun, Moon, Wind, Rain, Lightning, Dawn, and the 
rest, are children of the Sky. Dyaus covers the Earth and fertilizes her with his 
seed, that is, with rain. 

The word dyaus represents “the place where the gods shine" [ISI] and is 
often taken as an equivalent of ether ( dkdsa ), which means "where the sun and 
other [luminaries] shine" [iS2]. 

A tale in the Mahdbhdrata (1.99) relates that, because of a curse, Dyaus 
had to become a man. He was incarnated as Bhisma, the father of heroes. 

Among the names of Dyaus the main ones are: home-of-the-clouds 
(Abhra), abode-of-the-clouds (MeghaveSman), the veil (Ambara), without- 
parts (Anahga), the covering (Vyoman), the great-veil (Mah5-vila), thereser- 
voir-of-water (Pu§kara), the abode-of-the-three-worlds (Trivi§{apa), space 
(Antariksa), the path-of-the-winds (Marudvartman), the endless (Ananta), 
the path-of-the-clouds (Meghavartman), the divider (Viyat), the path-of-birds 
(Vihayas), the moving-one (Gagana). 

The Sun (Surya) 

the sun (Surya) is one of the three chief deities of the Vedas. It is en- 
visaged under two aspects. As one of the spheres, one of the Vasus, the physical 
sun is the celestial form of fire, of Agni. As the source of light, of warmth, of life, 

■ of knowledge, the solar energy is the source of all life, represented in the twelve 
1 sons-of-the-Primordial-Vastness { Adityas), the twelve sovereign principles. 

The sun is at the center of creation, at the center of the spheres. Above it 
are the unmanifest spheres, those of the Self-born ( svayambhu ) and the Supreme- 
Ruler ( paramesthin ). Below are the manifest spheres, those of the moon and the 
earth. The sun represents the limit, the point, where the manifest and the un- 
‘l manifest worlds unite. "The sun thus represents the supreme Principle, first 
/nonmanifest, then manifest.” ( Chdndogya Upanisad S.19.1. [lSS] ) 
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It is for us the gate toward the unmanifest aspects of divinity, the Osten- 
toriurn through which the divine reality can be perceived. “The sun is the gate- 
way to the path of the gods.” ( Mahabharata 13.1681. [lS4]) 

As the source of light, physical, mental, spiritual, the sun is the nearest 
S image we can have of divinity. “The sun is visible divinity, the eye of the world, 
i the maker of the day. Eternal, no other deity can be compared to him. He is the 
I source of time. The planets, the stars, the spheres-of-the-elements (Vasus), 
the divinities-of-life (Rudras), the lord of wind and the lord of fire, and all the 
’other gods are but parts of him.” ( Bhavisya Parana.) 

The sun is the visible source of the world in which we live. “All that exists 
was born from the sun.” [135] "Of what is and has been and is to be, and what 
moves or remains still, the sun alone is the source and the end.” ( Brhad-devata 
1.61. [136]) 

The solar spirit, the divinity that dwells in the solar sphere ( stirya - 
1 mandala ), is the source of development and thus is known as the Evolver 
(Bharga). “This Evolver is the Soul of all that exists in the three worlds, 
whether animate or inanimate. There is nothing apart from it.” ( Brahmana - 
sarvasva.) 

At the time of creation, "the world's egg divided itself into two parts, the 
one of silver, the other of gold. The silver part became the earth, the golden part 
the sky. The outer cover of the egg became the mountains; the inner cover, the 
clouds and the snow; the inside veins became the rivers, the liquid in the egg 
became the ocean. When the sun appeared there was a great cry from which all 
the beings and all their pleasures were born. Hence at his rising and setting, 
cries and songs are heard; all beings and desires rise toward it. Those who 
worship the sun as the Absolute ever hear beautiful sounds and are filled with 
joy." ( ChUndogya Upanisad 3.19.1-4. [lS7]) 

Made of a fire that consumes its own substance, the sun is identified with 
the cosmic sacrifice. It is said that the “lord of progeny who is the ritual sacri- 
fice” (Yajfla-PrajSpati), becoming the sun, procreates all living things. As the 
lord of procreation he is represented in the form of a bull. In the self-born solar 
fire the "seed of the Supreme Ruler” ( paramesthya-soma ) is ceaselessly poured 
as fuel . 4 * 

f ~ "Through his rays he puts life into food grains and living beings. He is 
the father of all.” ( Mahabharata S.135. [lS8j) The Sun is thus called the 
Nourisher (Savitr). 

4 See MotilSl SarmS Gau<J, hopanifad VijfiSna Bklfya, p. 61. 



94 


TWO: THE GODS OF THE VEDAS 


"When the sun rises, it enters the eastern quarter and sustains with its rays 
the beings of the east. It illumines the south and the west, the north, the upper 
and lower directions, and all that lies between them, and it sustains all beings 
with its rays. 

"It rises as the universe, as the Cosmic Being, as life, as fire. Hence -the 
Scripture describes it as the resplendent sun, embodiment of the universe, all- 
knowing, support of all, luminous, and warm, with a thousand rays and hundreds 
of whirlpools. Ever-present, it rises giving life to all creatures." (Praha 
Upanisad 1.6-8. [lS£>]) 

As the devourer, the Sun is also the destroyer. "At the end of time the 
Sun dries up the whole world." ( Mahabharata 12.11057. [l40]) 

The Sun, envisaged as perpetually creating, supporting, and destroying 
life, pleasing all by its multifold brilliance, is the visible form of m&ya, the power 
of enchantment of the Supreme Being. He is "deserving of adoration" ( varenya ). 
"When the Sun rises, all turn toward him." (Mahabharata 3.11847; 7.8459. 

[1*1]) 

"I bow to that which is the substance of all, which is all, the embodiment 
of the universe, the light on which the yogis meditate.” (MSrkandeya Parana 
105.5. [142]) 

“He is the cause of all, supremely worthy of praise, the Supreme Light, 
distinct from fire, that was in the beginning. 

"I bow to you who are matter and of whom the gods are the Soul. Re- 
splendent, you existed first, transcendent." (Markandeya Puratia 105.7. [143]) 
■ "He is the Self of the yogis who seek the dissolution of intellect. He is the 
knower of the conscious for those who seek knowledge, and the lord of sacrifice 
to the sacrificer." (Markandeya Puraria 3.2. [144]) 

"The Sun is the Soul of the world." (Rg Veda, 1.115.1. [145]) 

This sun god is the very spirit who dwells in our inner soul. "He who 
dwells in man and who dwells in the Sun is one.” ( Taittirlya Upanisad 2 . 8 . [146]) 
^ As our inner self, the solar deity is ever directing our inner faculties just 
as it directs all our vital cycles. 

This inner Sun is realized within his heart by the yogi as a prodigious 
source of light, which he compares to a smokeless fire. 

The Image of the Sun 

"the golden being who dwells in the sun has a golden beard and golden 
hair. All in him is shining, even the tips of his fingernails. 
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"His eyes are brown like the kapyasa flower. His fame is great. He is 
above evil. Verily, he who knows this rises above evil. 

“His two voices are the Rk and the Saman. Therefore he is called the 
‘high-chant' ( udgltha ) and the singer is the high-chanter (UdgStr). He is the 
Lord of the high worlds which are beyond and where the gods’ desires are ful- 
filled." {Chandogya XJpanisad 1 .6.6—8. [147]) 

There are temples of the Sun where he is the main object of worship. His 
image is "copper colored, red, and brown. He is auspicious, fearless, surrounded 
by the thousand powers of life, the Rudras, sheltering in all the directions." 
( Nilarudra XJpanisad 1.9. [148]) 

According to the Visnu Parana, the Sun is of dwarfish stature, with a body 
like burnished copper and slightly reddish eyes. He dwells in the Resplendent- 
City (Vivasvati or BhSsvatl). 

He has a neck like a tortoise shell, he wears bracelets and a diadem which 
illumine all the quarters of heaven ( Mahdbhdrata 3.17077). His earrings are the 
gift of the mother goddess Aditi (ibid. 3.17118). 

The Sun has two long arms or four short arms. He is clad from feet to 
chest in the "northern fashion" 5 ( Brhat Samkita) or wears high boots and a 
belt. “The sun god, watching the worlds, wanders in a car of gold, moving round 
with darkness, establishing the immortals and the mortals [in their proper 
places]." ( Taittirlya Samhita 3.4.11.2. [149J) 

The horses of the Sun are mentioned in the Rg Veda (5.45.9 [150]). "May 
the Sun with its seven horses arrive." His chariot has but one wheel. "The 
Resplendent-One (Vivasvat) moves in his orbit in a one-wheeled car" ( Ma- 
habhdrata 12.362.1 [l5l]). The Sun sits on a lotus in his chariot. The golden 
horses, or mares, can be four or seven. Sometimes the chariot has only one 
horse with seven heads surrounded with rays. Elsewhere it is said to be drawn 
by a dragon ( naga ). 

The Sun’s charioteer is the Red-One (Aruga), the wise elder brother of 
the bird Wings-of-Speech (Garuda). Aruija, like the resplendent Vivasvat, also 
a son of KaSyapa, is the deity of dawn. He stands on the chariot in front of the 
Sun, and his strong body shelters the world from the Sun's fury. Aruija is said 
to be more beautiful even than the Moon. 

In the Puraijas the Sun is the son of Vision (KaSyapa) 6 and of the Primor- 

5 The northern fashion seems to refer to the dress of Central Asia. 

6 According to the MahSbkS^ya, the word kaSyapa is the inverted form of 
pa&yaka (seer). The inversion is an element of the symbolism of the name. 

In the MZrlanJeya PurSna, KaSyapa is said to mean "wine-drinker.” 
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dial- Vastness ( Aditi), the progenitors of all the gods. In the Ramayana the Sun 
is referred to as a son of the Immense-Being (Brahma), though Brahma is 
usually pictured as the grandfather of KaSyapa. 

According to the Kiirma Pur ana (adhyaya 20 ), Surya has four wives: 
Knowledge (Saihjfia), the Queen (Rsjffi), Light (Prabha), and Shade (Chaya). 
The Markandeya Parana speaks only of Saitijfia and Chaya. Elsewhere his 
wives are given as Colored (Savarija), Self-Existence (Svati), and Great- 
Courage (Maha-vIryS). The Sun is sometimes made the husband of Davvn 
(Usas), though he is also spoken of as the child of Dawn. In the Mahabharata 
(1.2599), Knowledge (Sartijna) is said to be the daughter of the world's archi- 
tect, ViSvakarman. She is called the Resplendent (Suvarcala) (ibid., 12.6751). 

The Sun has several sons. The lawgiver (Manu), the Iord-of-death 
(Yama), and the river Yamuna were born to Sariijfia, according to the Kurma 
and Markandeya Purarias. The Mahabharata replaces Yamuna by YamI, twin 
sister of Yama. 

According to the Kurma Parana, Revanta was bom to Rsjfii, Dawn 
(PrabhSta) to Light (Prabha), and Savarpi (one of the lawgivers) to ChSjfS. 
The Markandeya Purarxa gives SJvarni, Revanta, and Saturn (Sani) as the sons 
of Chay5. 

According to the Mahabharata, the hero Kanja was the Sun's illegitimate 
son by Kunti. The Sun is also the father of the monkey chief Sugrlva. Vaivasvata 
Manu, the lawgiver, son ofSatiijfia and the Sun, was the father of Ik§vSku. The 
solar race of kings, the surya-variisa, takes its origin from this grandson of the 
Sun. 

The Sun's brightness was so great, the Mahabharata records, that Knowl- 
edge (SariijfiS), unable to bear it, left Shadow (Chaya) by his side and retired 
into the forest to devote herself to religion. To hide, she took the form of a mare. 
The Sun discovered her and approached her, taking the form of a horse. She 
bore him two sons who are the horse-headed gods of agriculture, the Asvins. 

After the birth of the Alvins, the Sun brought his wife back home. To re- 
lieve her plight, her father, the cosmic architect, ViSvakarman, placed the Sun 
on his lathe and cut away one-eighth of his rays, trimming him in every part 
except the feet. The fragments fell upon the earth; from them ViSvakarman 
formed the discus of Visiiu, the trident of Siva, the mace of Kubera, the lance of 
Karttikeya, and the weapons of the other gods. 

1 Suryajthe luminous) and Aditya (son of the primordial vastness ) are the 
I two most common names of the Sun. The word sCryTcomes from the root sur or 
1 svar, "to shine,” From the same root also comes svarga (heaven). “When the 
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Eternal, the one Self, the power pf knowledge, wished for a second, light was 
bom and was called Surya.” ( Varaha Purdna 26.1-2. [l 52] ) 

Adit ya m eans "son of the primordial vastness,'' but it can also mean "the 
source." “Since the Sun is the source of the world, it is called Aditya" ( Varaha 
Purdna 26.7 [l5S]). The Sun is also called the One-legged-Goat ( Aja-ekapada), 
the goat being the representation of the three qualities of Nature {prahrti). He 
is the Purifier (Pavaka), the Source-of-Life (JIvana), the Victorious (Jayanta), 
the Divider (Ravi)’ (Ibid. 26.5.) Born from mrtanda, a lifeless egg, he is called 
Martaijda. 

He is the Procreator or Nourisher (Savitp or Savita), the Lord-of-the-Day 
(Aharpati).the Eye-of-the-World (Jagat-caksus or Loka-caksus ) , the Witness- 
of-Deeds (Karma-s&ksin), the King-of-Planets (Graha-rajan), Having-a-Thou- 
sand-Beams (Sahasra-kiraija), Having-a-Thousand-Rays ( Sahasranriu ) or 
Shorn-of-his-Beams (Vikartana), Made-of-Twelve-Parts (DvadaSatman), 
Having-Seven-Horses (SaptaSva), Gem-of-the-Sky (Dyu-maiji), Lord-of-the- 
Planets (Graha-pati), the Pervader (Heli), the Wanderer-of-Space (Khaga), 
the Friend-of-the-Lotus (Padma-bandhu), Lotus-in-Hand (Padma-pagi), 
Enem y-o f-Snow (HimSrati), Effacer-of-Darkness (Tamopaha). 

The other names of the Sun merely refer to his brilliance (see the Mahd- 
bharata, Hymn to the Sun, 2.166, and Varaha Purdna 26). Arka comes from arc , 
"to radiate, to shine," Tamisra-han means "killer of darkness"; Tamo-nuda is 
"dispeller of darkness”; DivS-kara, "maker of the day”; DIptartriu, "having 
blazing rays”; Prabha-kara, "source of extreme light”; Citra-bhanu, "with 
colored rays”; Bhanur“shining"; Bhjiskara, "maker of light”; Vibha-vasu, 
"abode of light”; Vivasvat, "resplendent"; SahasrSihSu, "thousand-rayed"; 
Rohita, “the red one"; Gopati, "lord of beings"; Bradhna, "tied by his rays." 

Dawn (Usas) 

in the J Rg Veda the Dawn (Usas) is shown as a young woman who un- 
covers her hreast for men to admire. Always young, she pushes back darkness 
and awakens all beings. She moves about in a splendid chariot. She is the sister of 
Night, the wife or mistress of the Sun, the daughter of the Sky. According to the 
the Brahmaijas, she has incestuous relations with her father, the lord-of-progeny 
(Prajapati). 

The Constellations {naksatra) 

beyond THE solar sphere are immense spheres which no longer belong to 
the world of man and where all the relative aspects of space and time which con- 



TWO: THE GODS OF THE VEDAS 


dition human existence are no longer valid. These spheres represent the 
transcendent aspects of the Cosmic Being, the boundless powers from which 
universes are born. They are the abode of the Unknowable, spoken of as the Self- 
born ( svayambhu ). Beyond them is the sphere of Supreme-Will (paramestktn). 
Situated beyond the sun, the limit of bur universe, these faraway spheres are 
spoken of as the spheres of the constellations. 

Thus the sun truly appears to be the center of the world, being the limit 
between the manifest earthly world and the sphere of space on one side and the 
transcendent spheres of the Self-born and Supreme Will on the other. The sym- 
bols we may use to describe these unknown spheres are, to say the least, in- 
adequate, but the symbols are the only means we have of pointing at their 
reality. 

The higher principles, the higher gods, dwell in these suprasolar worlds 
known as the spheres of the stars, and so do the spirits of the Ancestors. Contact 
with these worlds is possible only through the rites of sacrifice, hence the con- 
stellations, the Naksatras, are represented as the daughters of Ritual-Skill 
(Daksa). They are the wives of the Moon, which is the chalice of ambrosia and 
the ruler of the mind. 


The Moon, the Cup-of-Offerings (Soma) 

in the later hymns of the Hg Veda, as well as in the Atharva Veda and in the 
Brahmanas, the Offering (Soma) is identified with the moon and with the god of 
the moon. Soma is the most frequently occurring name for the moon in the 
' Mahdbharata. The moon is the vessel of divine ambrosia drunk by Ancestors and 
gods yet ever refilled again. The substance of the moon is all that is gentle: the 
offering, the victim, the fuel of the cosmic sacrifice, the sperm, the seed of life. 

As the ambrosia, the chalice of immortality, Soma does not belong to the 
world of death. Its nature is that of the suprasolar spheres. The Moon is 
the ruler of the world of the stars and the symbol of the world beyond death, 
the world of immortality, the sphere where the Ancestors dwell. 

In Yoga, "ambrosia” is the name given to sexual energy. Semen is of the 
same substance as the mind. By sublimating his seed, the yogi acquires prodi- 
gious mental powers. The moon is the chalice of semen, the substance of the 
mind. The moon is the mind of the Cosmic Man, Virat Purusa, the presiding 
deity of the mind. 

As the sublimated essence of lust, the moon is made of the bones of Kama, 
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the god of lust, whose body was destroyed by a glance of Siva, the great Yogi. 
- The moon is divided into sixteen digits. Each day the gods drink one digit. 
During solar eclipses the last digit is drawn by the neighboring sun. In an at- 
tempt to have at last a share of ambrosia the demon Rahu tries to devour the sun. 

"When the gods were receiving the ambrosia of immortality, the Moon de- 
tected the antigod Rahu disguised as a god. Because of the Moon Rahu had to 
die, but although his head was severed from his body, he could not truly die, for 
he had tasted the ambrosia. His head remained alive. As a revenge, whenever 
the moon is full, Rahu tries to devour it. This is the tale of the eclipses.” ( Vijaya- 
nanda TripS$hI, "Devat2 tattva,” p. 682.) 

t' The world is a divine thought, a vibration in the causal substratum; hence 
j the moon, the cosmic mind, is assimilated to the causal-waters (ap), from the 
waves of which all tangible forms develop. 

“For the sun is the principle of life and the primeval waters are the moon. 
And these waters are the source of all that is visible or invisible. Hence the 
waters are the image of all things.” ( Prasna Upanisad 1.5. [l54j) 

. The Moon, as the presiding deity of the watery element, rules over the 
tides of the sea. The sphere of the Moon is the reservoir of rain water. As the 
reservoir of rain water, the Moon is the lord of plants, the deity protecting all 
vegetable life. Medicinal herbs are said to increase their activity during eclipses. 
The moon brings rain; its light makes the lotus blossom. Its soft rays soothe the 
earth burnt by the solar ardors. 

j The subtle beings, coming from the heavenly worlds, have to cross the 
sphere of the moon, and they come down to the earth with rain water. This is 
how the wandering souls seeking incarnation enter first into plant life and then 
{ into antmafs and men. Being the piace whence the wandering souls come to 
I earth, the moon is considered the dwelling place of the migrating souls and of 
1 the Ancestors. 

"Though, from the point of view of creation, the moon is the last bom, the 
lowest world, yet it surrounds the earth and, from the point of view of reintegra- 
tion, its sphere, which is the sphere of the mind, the sphere that separates the 
physical world, the earth, from the solar world of light or intellect, has to be 
crossed to reach the sun, the world of truth, the door to transcendent worlds.” 
(Vijayananda Tripath), "Devata tattva," p. 691.) 

The Moon is represented as a god, a crescent on his forehead, accompanied 
by the Sun or by two queens. All his attributes are white. His vehicle is the 
antelope. 

“The moon god is white, clad in white, with golden ornaments. He sits in a 



100 TWO: THE GODS OF THE VEDAS 

chariot drawn by ten horses. He has two hands; one holds a mace, the other 

shows the gesture of removing fear." ( KalikH Purana 81. [l 55] ) 

"Two spans tall, he is seated on a lotus. Belonging to the merchant class, he 
\\ is born of Detachment ( Atri), the son of the Ocean." ( Grahayaga-tattva . [156]) 
According to the Purapas, the chariot of the Moon has three wheels, and is 
drawn by ten horses as white as the jasmine, five on the right of the yoke, and 
five on the left. It has two drivers. 

The Moon has many names and epithets. It is the Luminous (Candra), the 
Drop [of Soma] (Indu), Marked-with-a-Hare (SaSin), the Maker-of-Night 
(NiSa-kara), Lord-of-Constellations (Naksatra-natha), Having-Cool-Rays 
(Sitamarici), Having-White-Rays (Slt5rti£u), Marked-like-a-Deer (Mrga- 
i| nka ) , the Crown-of-Siva (Siva-Sekhara), the Lord-of-the-Lotus (Kumuda- 
pati), Drawn-by-White-Horses (§veta-vajin). According to the Bfhad-devatd. 
(7.129 [157] commenting on Pg Veda 10.85), the Moon's principal name. Can- 
dramas, is derived from the following expressions: “The Moon ‘runs beautifully,' 
or ‘[runs] observing,’ or ‘runs as one worthy to be observed'; or 'the first [two 
syllables are] from the verb cam’ (to drink [soma})\ or ‘he fashions the aggre- 
gate of beings.' ” 7 

"The Moon is not commonly worshiped at present, but the phases of the 
moon regulate the ordinance of all festivals and fasts. By worshiping the Moon a 
man is said to become free from physical and mental weakness. He gains the 
ability to concentrate his mind. The Moon is also worshiped to gain physical 
beauty. Moreover, by concentrating on the lunar disk the yogis are able to see 
all events, present, past, and future." 8 The influence of the Moon destroys un- 
happy lovers. 


The Story of the Moon 

in the Visnu Dharmottara (1.106) and Skanda Purana (4.1.14), Soma, the 
Moon, is the son of Detachment (Atri) and his wife Benevolence (Anasflya). 
Elsewhere he is described as the son of Eternal-Law (Dharma) or of the Re- 
splendent (Prabh5kara), a descendant of Atri. He is also said to have sprung 
forth during the churning of the ocean ( Bhagavata Purana 1 1.1S; Mahabharata 
12.208). The Vistiu Purana makes him a brdhmana and calls him king of priests, 

7 From the Brhad-devatS (tr. Macdonell), p. 284 (with slight changes), 
q. v., for the Sanskrit terms and etymology based on Yaska’s Nirukta. 

8 Vijayananda Trip3{hl, "Devat5 tattva.” 
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but the Brhad-aranyaka Upanisad considers him a ksatriya and makes him \ 
princely knight. 

“When the ocean was churned (see p. 167 ), the Moon sprang forth joy- 
fully, just after the goddess-of-fortune (Laksmi), spreading a cool light with its 
thousands of rays.” ( Mahabharata 1. 18.34. [ 1 58] ) 

“Detachment ( Atri), bom from the mind of the Immense-Being (Brahma), 
was a great ascetic. Wishing to have issue, he practiced severe penance for three 
thousand celestial years. So we are told. His semen, drawn upward, was changed 
into ambrosia, and sprang forth from his eyes. It broke into ten parts, which 
illuminated the ten corners of space. Instructed by the Immense Being, the god- 
desses of the ten comers received it in their wombs. But, O King! they were un- 
able to bear it. These [goddesses of the] corners of space, unable to hold the 
embryos, fell with them on the earth. Seeing [the divine seed], the soma, fall, 
the Immense Being, the Patriarch, considering the welfare of the world, took the 
Moon in his car and with him went thrice seven times round the earth that the 
ocean surrounds. Some drops of lunar ambrosia fell upon the earth and became 
the useful plants on which the world lives. The Moon was reared by the Im- 
mense Being, who married him to the twenty-seven daughters of Ritual-Skill 
(Daksa), [the lunar mansions] named ASvinI, etc. But the Moon was in love 
with Rohini alone. . . . [Ritual Skill] then cursed him, saying: ‘Since you 
failed in your promise, you shall be seized by consumption, and your seed shall 
be wasted. You will recover during the second fortnight of each month, that 
consumption may again devour you during the next fifteen days.' Having thus 
received a curse and a boon, Soma [the cup of Ambrosia] shines in the sky, in- 
creasing and decreasing alternately." ( Padma Pur ana, Sarga khagda, and Maha- 
bharata, 5§alya parvan, ch. 36 [159]; see also BhSgavata Purana 6.7.23-24.) 

The moon god was at first pious and performed the great RajasQya sacrifice. 
Afterward he became arrogant and licentious. He carried away as a concubine the 
Star (T5r3 or Tsraka), wife of Bj-haspati, the teacher of the gods, and refused to 
send her back. A quarrel ensued in which the sage Usanas, supported by the 
antigods and the genii ( danava , daitya , etc.), sided with Soma. The king-of- 
heaven (Indra) and most of the gods sided with Brhaspati. In the fierce battle 
the earth was shaken to her center. The body of Soma was cut in two by Siva's 
trident. Brahma in the end stopped the fight and compelled the Moon to send 
back the Star to her husband. But to the Starwas born a child of the Moon who is 
[the planet] Mercury (Budha). The lunar race springs from him." ( Visnu Purana 
4.6; ~~Bh5gavata Purana 9.14; Harivamia 1.25; Padma Parana 12; Brahma 
Parana 23; Dev J Bhagavata Purana 1. 11; Vdyu Purana 90-91.) 
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The Divinities of Space and of Life, the Maruts and Rudras 

T he maruts and the Rudras are the divinities of the subtle world, the middle 
sphere, or sphere of space, situated between the earth and the sky (Jig Veda 
5.5). They are sometimes considered to be the same entities, sometimes con- 
sidered to be distinct. As the divinities of the winds, said to represent the life- 
breath ( vayu-pratja ) of the cosmos, both are called Maruts (immortals). 

These genii of the air enter the ten vital centers of all living bodies as the 
life-energies (rudra-frana) . They are then called Rudras (the howling ones). 

“These vital-energies ( praria ) of man are ten, with the mind ( atman ) as 
the eleventh." ( Brhad-aranyaka Upanisad 3. 9.4. [ 160 ]) 

The Rudras are thus the principles of life, intermediary between uncon- 
scious physical elements and intellect, between the earthly sphere and the sphere 
of the sun. 

Akin to the deities ruling the sphere of space, the Rudras belong to the 
second stage of cosmic evolution, the second stage of creation, where the prin- 
ciple of life appears hovering above inanimate matter. The Rudras are therefore 
the deities of all intermediary stages. They preside over the second ritual of 
sacrifice, the midday offering, over maturity, the second period of man's life 
(from his twenty-fourth to his sixty-eighth year). During that period “should 
any sickness overtake [a man] ... let him say: ‘You vital breaths, you Rudras, 
let this midday libation of mine continue till the third libation. Let not the ritual 
which is my life be broken off in the midst of the vital breaths, the Rudras.' " 
( Chandogya Upanisad 3.16.2. [l6l]) 

The name Rudra, which can be translated as the “howler" or the “red one," 
is also said to mean the “cause of tears." “Verily, the vital breaths are the cause 
of tears, for [on departing] they cause everyone to lament." ( Chandogya Upanisad 
3.16.3. [162]} 
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“When they leave this mortal body of ours they make us cry. And because 
they cause tears (rud) they are called Rudras." ( Brhad-dranyaka Upanisad 
3 .9.4. lies]) 

In the Visnu Purdna, Rudra, the lord of tears, is said to have sprung from 
the forehead of the Immense-Being (BrahmS) and, at the command of that god, 
to have divided himself into a male form and a female form, of which the male 
form multiplied into eleven beings, some of which were white and gentle, others 
black and furious. Elsewhere it is said that the eleven Rudras were sons of Vision 
(KaSyapa) and Fragrant-Earth (Surabhi), who represents the cow of plenty. 

The number of the Rudras is usually given as eleven, being the same as that 
of the vital-energies (prana). The Mahabhdrata ( 13.984), however, mentions 
eleven hundred. 

The Rudras everywhere appear as the faithful companions of Rudra-Siva. 
They are his friends, his messengers, whom everyone fears. Some of them are 
identified with aspects of Rudra himself. We shall meet them again among the 
attendants of §iva. 

Eight of the Rudras are equivalents to eight of the auspicious manifesta- 
tions of &iva ( asta-murti ); the others represent the fearful forms of fire. The 
first can be propitiated through worship; man should keep aloof from the others. 

The Rudras are not celestial aristocrats but the working class of heaven. 
The Satapatha Brahmana explains that Rudra the prince is one but that countless 
craftsmen, the Rudras, are his subjects. 

The symbols of the eleven Rudras are the letters: d, dh, n, t, th, d, dh, n,p, 
ph, b. 

TheMaruts (Immortals) 

in the Puranas the name Marut is said to mean “weep not.” “Each one 
wept seven times. They were told, ‘Weep not' (md rodlh).” ( Bhdgavata Purdna 
6.18.62. [164]) “ ‘Do not cry (m2 rud) 1 O powerful ones who move in the sky! 
Your name will be Marut (cry not).’ ** ( Vdmana Purdna, ch. 69. [165]) Other- 
wise the etymology of the name Marut appears uncertain. It may mean “flash- 
ing or shining ones” or it may mean “immortal” and come from the root mr, 
“to die.” “That by the lack of which beings die (mr + ut) is immortal (marut).” 

( Unddi Sutra 9.14. [166]) This etymology identifies them with the vital en- 
ergies and the Rudras. 

The Maruts (immortals) are a restless, warlike troupe of flashy young 
men, transposition in space of the hordes of young warriors called the marya 
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(mortals). They have been compared to a society of war-minded men with 
esoteric practices and formulae. They are the embodiment of moral and heroic 
deeds and of the exuberance of youth. Closely united, “they have iron teeth. 
Roaring like lions, they roam on their golden chariots drawn by tawny stallions. 
They dwell in the north." ( Rg Veda 1.1 S3. 6.) They also hold bows and arrows 
and round projectiles (ibid. 5.52.13). Riding on the whirlwind, they direct the 
storm, and move with great noise, singing. Often brutal, though usually good 
humored, they are feared by everyone. Clad in rain, their duty is to spread rain 
(ibid. 1.38.9), to create or push away storms. Mountains tremble and trees fall 
when they move (ibid. 1.39.5; 5.53-54). 

The Maruts are the friends of Indra, the wielder of the thunderbolt (lig 
Veda 8.7.31), and also of his wife Indram (ibid. 10.86.9). In the Mahabharata 
their leader is Indra. From him come their ornaments and their shining weapons. 
They help Indra in his wars, hence Indra is called the chief-of-the-Maruts 
(Marutvat). 

In the Vedas the Maruts are said to be the sons of the bull-shaped Rudra, 
the giver of life, and the cow Pr§ni which represents the ocean or the earth 
{Rg Veda 5.452.16-17), hence they are also called sons-of-Rudra (Rudriyas). 
The Vamana Purana makes them (like the Rudras) the sons of Vision (KaSyapa) 
and the Primordial-Vastness (Aditi). 1 Indra raised them to the status of gods 
( Vamana Puraria 68-69). In the MahabhSrata (12.7540) and the Bhagavata 
Purana (6.6.17-18) they are the sons of the Law (Dharma), identified with the 
ruler-of-the-dead ( Yama), himself an aspect of the Destroyer (Siva). Ifiana, the 
Ruler, the All-Enjoyer (i.e., Siva), is their protector ( goptr ). ( Mahabharata 
12.4498.) They are also spoken of as the sons and brothers of Indra, the sons of 
the Ocean, the sons of Heaven, the sons of Earth. 

Like the Rudras, the Maruts are pictured in the Brahmaijas as the chiefs of 
the working class, the agriculturists-herdsmen. 

The world of the Maruts is the sphere of space, or the intermediary world. 
It is called Maruta, and is the heaven of the intermediary caste, that of the 
traders (vaisya). 

The Maruts are worshiped to gain supernatural powers and for the fulfill- 
ment of ambitious projects. 

The number of Maruts varies. The lig Veda speaks of them as twenty-one 
(1.133.6), twenty-seven, or forty-nine (seven groups of seven each in 

1 The same origin is attributed to them in the RSmUyana 1.47, MahSbhSrata 

1 .132,53 and 12.207.2, BhSgavata Parana 6.18, and Matsya PurHqa 146. 
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5.52.16-17) 2 or (in 8.96.8) even as one hundred and eighty (three times sixty). 
The Harivariisa gives twenty-four distinct names for the Maruts. The Brah- 
m&nda Purana (3.5.91-95) gives the names of forty-nine. In the Maha- 
bharata (1.67.2-4; 1.1S2.51, Kumbakonam ed. [167]), "the Maruts are eleven" 
(like the Rudras) and are called: Mrgavyadha (hunter), Sarpa (snake), Nirrti 
(misfortune), AjaikapSda (herdsman), Ahirbudhnya (sea snake), PinSkin 
(archer), Dahana (burning), ISvara (Lord), KapSlin (bearer of skulls), 
Sthaiju (pillar), Bhaga (fortunate). 

Other lists, slightly different, are found in Mahabhdrata 12.207.19-20 
[l 68] 3 and 13.255.12 [l69]. 2 * 4 In the Devi Purana the Maruts are seven, called 
Pravaha, Nivaha, Udvaha, Sariivaha, Vivaha, Pravaha, Parivaha. The Agni 
Purana (Gaijabheda adhyaya) speaks of forty-nine and calls them Ekajyotis 
(one light), Dvijyotis (two lights), Trijyotis (three lights), etc. 

The Bhagavata Purdtja (6.6.17-18 [170]) gives their names as: Raivata, 
Aja, Bhava, Bhlma, Varna, Ugra, VrsSkapi, Ajaikapada, Ahirbudhnya, BahurGpa, 
Mahan. 

The Brahmanda Purana (3.5.79-88) explains that the seven groups of 
seven Maruts dwell respectively in seven spheres known as the earth, the sun, 
the moon, the stars, the planets, the Seven Seers (Great Bear), and the Change- 
less star (Polestar) and gives their names as: 

group 1 (Earth). Citra-jyotis (colored light), Caitya (funeral pyre), Jyotisman (re- 
splendent), Sakra-jyotis (lightning), Satya (truth), Satya-jyotis (light of truth), 
Sutapas (burning penance). 

group 11 (Sun). Amitra (friendless), Rta-jit (conqueror of absolute truth), Satya-jit 
{conqueror of truth), Suta-mitra (friend of the charioteer), Sura-mitra (friend of 
angels), Susena (he who has a good missile), Sena-jit (conqueror of armies). 

group in (Moon). Ugra (fearful), Dhanada (giver of wealth), Dhatu (root), Bhima 
(terrible), Varuna (lord of water), Abhiyutaksika (watchful-eyed), Sahuya (having a 
name). 

group iv (The Stars). (Names not found in the printed edition of the Brahmanda 
Parana . ) 

2 They are also forty-nine in the RamZyaya 1.47, MahabhUrata 1.132.53 and 
12.207.2, Bhagavata PurZqa 6.18, and Matsya PurZqa 146. 

S "AjaikapSda, Ahirbudhnya, Vir0p2k ?a , Raivata, . Hara, Bahurflpa, Try- 
ambaka, SureSvara, SSvitra, Jayanta, PinSkin, AparSjita.’ 

4 "AjaikapSda, Ahirbudhnya, PinSkin, AparSjita, Rta, Pitf-rOpa, Tryambaka, 
Maheivara, VffSkapt, Sauibhu, Havana, Ilvara." 
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group v (The Planets). Anyadrs (otherwise), Idrs (such), Dru (moving), Mita 
(brief), Vrksa (tree), Samit (equal), Sarit (fluent). 

group vi (The Seven Seers). Idrs (such), Nanyadrs (not otherwise), Purusa (man), 
Pratihartr (doorkeeper), Sama-cetana (even mind), Sama-vrtti (even tendencies), 
Saiiimita (equal). 

group vh (The Changeless Star). (Names not given in the printed edition of the 
Brahmanda Pur ana.) 

A Legend of (he Maruts 

in the Ram&yana (1.46), the Maruts spring forth from an unborn son of 
Diti, the mother of the antigods. 

The mother of the antigods was in great distress. Visiju had destroyed her 
two sons, Golden-Eye (Hirai)y2k§a) and Golden-Fleece (Hiraijya-kaSipu). In 
her desire for revenge, Diti, with womanly patience and cleverness, endeavored 
to please her husband Vision (KaSyapa) and obtain from him a son who would 
destroy Indra, himself a son of KaSyapa. 

Vision would not co-operate directly, but he advised Diti to perform the 
son-giving ( purhsavana ) penance. As the penance approached its completion, 
Indra felt anxious. He descended upon the earth and began to serve Diti like a 
disciple. Should she succumb to pride but for one instant this would give him a 
chance to frustrate her aim. For a long time Diti was cautious in her austerities, 
but one day, at sunset, she fell asleep. Indra took advantage of this. Entering the 
womb of Diti, he tore the fetus into forty-nine fragments with his thunderbolt. 
These fragments became the Maruts. Indra made them guardians of the chalice 
of Soma. 

Indra, the Ruler of Heaven 

“indra represents the power of the thunderbolt [stanayitnu), the all-per- 
vading electric energy ( tadit-sakti or vidyut-sakti) which is the nature of cosmic 
as well as animal life. This power is brought to the earth by the rain water. It is 
stored as the semen {vlrya) of all beings.” (VijaySnanda TripSthl, "DevatS 
tattva,” Sanmarga, III, 1942, 689.) 

In the Vedas, Indra appears as the deity of the sphere of space, the dispenser 
of rain who dwells in the clouds. Feared as the ruler of the storm, the thrower of 
the thunderbolt, he is also the cause of fertility. As the ruler of the sky world he 
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is the companion of Vayu, the wind, which is the life breath of the cosmos. In 
several hymns of the Ijtg Veda the highest divine functions and attributes are 
ascribed to him. In the triad of gods, Agni, Vayu, and Surya, who hold pre- 
eminence above the others, Indra frequently takes the place of VSyu as the ruler 
of the sphere of space. Agni, Indra, and Surya then represent the three forms of 
fire: the fire of the earthly world, the thunderbolt or fire of the sphere of space, 
and the sun, the fire of the sky. 

As the king of the gods, Indra is a prominent deity. In the Vedas, more 
hymns are addressed to Indra than to any other deity . 5 6 "Just as the Earth is 
pregnant with Fire, the Sky (Dyaus) is pregnant with Indra.” ( Brhad-ara- 
nyaka Upanisad 6.4.22. [l7l]) He embodies the qualities of all the gods. "Indra 
was made of all the other gods, hence he became the greatest.” ( Avyakta 
Upanisad 6 , 1 . [l72j) His forms are endless, and he assumes all the shapes he 
wills. 

Indra represents "might” and is the chief of the Maruts, the genii of the 
storm. His comrade Vi§iju is the embodiment of the cosmic law and of wisdom. 
Ever young, Indra embodies all the virtues of youth: heroism, generosity, exu- 
berance. He stands for action and service but also for the need of force which 
leads to power, to victory, and booty. He leads the warriors and protects them 
with his thunderbolt and his bow, the rainbow. 

In the later mythology, Indra is considered an aspect of 6 iva and is a minor 
deity when compared to the three main gods. He remains, however, the chief of 
all the other gods. He is the ruler of the sacrifice. His name is always mentioned 
in the Soma rites. He is also a dancer and a magician. 

Indra’s enemies are the sons of Diti, the antigods, and also Namuci, the 
genie who prevents the heavenly waters from flowing, and Puloman, with whose 
daughter Divine-Grace (Saci) he eloped . 6 Indra destroys the powerful cities of 
the enemy, defeats the antigods ( asura ) and the savages [dasyu). He overcomes 
with his thunderbolt Vrtra or Ahi, the demon-magician who creates drought. 
In the Puraijas, Vrtra is made into a brahmana (priest) and Indra, to expiate his 
murder, has to give up his throne in heaven. He hides in the stem of a lotus, from 
where he comes back only at the request of Agni and the gods' teacher, Brhas- 
pati. The Bhagavata Parana (6.10-13) represents him as haunted by his crime 
in the form of a woman of low birth. 

5 In the Rg Veda the main references to the myth of Indra are in l.n; 1.33; 

2.12; 2.14; 2.15; 4.18; 7.18.16; 8.100; 10.86. 

6 The names of some of Indra’s enemies are given in the Rg Veda ( 1 .84. J 3). 
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Indra loves intoxicants and pleasure. He drinks the soma which he stole 
from his father, KaSyapa, and which gives him strength. He then goes forth 
against his foes and performs fabulous deeds. 

In the Mahabharata he is shown as being compelled by the sage Activity 
(Cyavana) to allow the low-born twin gods of agriculture, the ASvins, to par- 
take of the sacred soma libations. 

Indra has numerous love affairs. Many instances are recorded of his lascivi- 
ousness, and his example is often referred to as an excuse for adultery. He sends 
celestial nymphs to disturb holy men and bring an end to the penances that give 
them a power which he fears ( Bhagavata Pur ana 1 1.4.7). 

He took the disguise of King Rukm5ngada to seduce Mukunda, the wife of 
the sage Vacaknavl, who felt attracted toward the king ( GaneSa Parana 
1.36.40). He seduced the wife of the sage Utathya and had to suffer grave conse- 
quences for this ( Skanda Parana 2.7.23). He also seduced Ahalya, the wife of the 
sage Gautama. She was rejected by her husband and made invisible, while the 
sage's curse impressed upon Indra a thousand marks resembling the female 
organ as signs of his lewdness. Later these were ennobled into eyes; hence he is 
called Sayoni (with pudenda), pudenda-eyed (Netra-yoni), thousand-eyed 
(Sahasr5k§a). 

As the embodiment of virility, Indra is represented in the bull, the perfect 
male. He took the form of a bull to become the mount of King Purafijaya, who 
went to help the gods in their fight against the antigods ( Bhagavata Purina 
9.6). ♦ 

Indra is the regent of the eastern direction, the chief of the regents of space. 
He is sometimes considered the ruler of the spheres of the elements, the Vasus. 
His name is also given to the sun during the month of Sravaija ( Bhigavata 
Puraija 1.10.30). 

The etymology of the name Indra is uncertain. The grammarian Vopadeva 
derives it from the root ind, which means “equipping with great power.” Origi- 
nally, however, the name Indra may have come from indu, a drop, since Indra is 
“the giver of rain.” The Aitareya Upanisad gives a symbolic etymology of the 
name. “Once born, he [Indra] looked at all existing-things (bhita), thinking, ‘Of 
what can one speak as different from oneself?’ He saw the one Immensity, the 
Brahman, as the only self-sufficient entity and said cryptically, for the gods are 
fond of the cryptic, ‘I have seen It’ ( idam adarsam). Therefore his name is 
Idath-dra (It seeing).” ( Aitareya Upanisad 1.3.13, 14. [173]) 

Sakra (the mighty) is a common name of Indra, although £akra is some- 
times considered a distinct deity (an Xditya; see p. 126). Some of his other 
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names are; Indra-the-Great (Mabendra), the Magnificent (Maghavan), Lord- 
of-Heavenly-Craftsmen (Rbhuksa), Lord-of-the-Spheres (VSsava), Worthy- 
j of-Praise (Arhat), Thunderbolt-bearer (VajrapSiji), Riding-upon-the-Clouds 
| (Megha-vShana), Glorified-in-a-hundred-Sacrifices (Sata-kratu), Lord-of- 
the-Gods (Deva-pati), King-of-the-Gods (Suradhipa), Regent-of-Space 
(Divas-pati), Lord-of-the-Winds (Marutvan), Lord-of-Paradise (Svarga- 
pati), Leader-of-the-Celestial-Host (Jisgu), Des troy er-of-Cities (Puraiii- 
dara), the Owl (Uluka), the Fearful- Archer (Ugra-dhanvan), etc. 

Indra’s appearance and behavior are described in the Vedas. He has a body, 
Jong arms, a belly. He drinks the soma. He has lips, teeth, a beard. His size is 
prodigious. His color is golden or tawny like that of the horses drawing his car. 
In the Purarjas he is shown as a fair young man riding a white horse or an ele- 
phant and bearing the thunderbolt in his right hand. 

Indra is not uncreated; “a vigorous god begot him; a heroic female brought 
, him forth.” His father is Vision (KaSyapa), his mother the Primordial-Vastness 
1 (Aditi). Indra's wife, IndrSiji or Aindri, is also called Divine-Grace (fsaci) and 
is invoked among the goddesses [Bg V*da 10.159). The Satapatha Brahmana 
calls her Indra's beloved. The Taittirlya Brahmana states that Indra chose 
IndraijI to be his wife in preference to other goddesses because of her sensuous- 
1 ness. He ravished her, and slew her father, the daitya Puloman, to escape his 
\ curse. Bharadvaja's daughter, the beautiful Knower-of-the-Scripture ($ruta- 
jvati), practiced great austerities to become the wife of Indra ( Mahibharata 
4.49). 

Indra had three sons by Divine Grace. Their names are Victorious (Ja- 
yanta), the Bull (Rsabha), and Liberality (Midhusa). ( Bhagavata Purina 
6.18.7.) Indra is the father of the mighty monkey-king Valin, who is also con- 
sidered his partial incarnation ( Brahm&nda Purina S.7.114). Valin was killed 
by Rama to help Sugriva. 

The hero Arjuna is also a son or a partial incarnation of Indra ( Markandeya 
Purina 5.22). For Arjuna, Indra robbed Karija of his magic coat of mail and 
gave Karija in recompense a deadly javelin. 

Indra's mount is the white elephant AirSvata (or Airavaga) who stands at 
the entrance of the heavens. It has four tusks and resembles the pleasure moun- 
tain Kailasa. It is said to have been an ancient serpent-king rebom at the time of 
the churning of the ocean. 

( Indra's white horse is Loud-Neigh (UccaihSravas), which also came forth 
' at the time of the churning of the ocean. 

. The golden-chariot {vimina) of Indra is called Victorious (Jaitra). It is 
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drawn by two or by ten thousand tawny horses, or by one thousand white horses 
as speedy as the wind ( MahUbkarata 13.173). Crossing the sky, it scatters the 
clouds and fills all the quarters of heaven with the crash of thunder. Thunder- 
bolts, swords, and spears, as well as serpents, are stored in this chariot. Its 
flagstaff, Emblem-of-Victory (Vaijayanta), is gold and dark blue. This staffis 
the object of a separate cult. With it Indra destroys the antigods. 

Matali, Indra’s charioteer and friend, is his equal in bravery, Matali's wife 
is called Virtuous (Sudharma); his daughter Lovely-Hair (GuijakeSI) is famous 
for her beauty. When Matali could not find among gods or men a bridegroom 
suitable for her, he went to the underworld and brought back the beautiful 
serpent Lovely-Face (Sumukha), who became Lovely Hair’s husband (Maha- 
bharata 5.3672). 

Indra's thunderbolt was made by the celestial smith Tvastr from the bones 
of the seer DadhTci ( Brahmarida Purana 3.1.85). Shaped like a mace, it sur- 
passed all weapons. With it Indra could cleave mountains, and struck off Vj-tra's 
head ( Mahdbharata 5.10.41; 12 . 288 ). In the epic the thunderbolt is equated 
with the penis and in the Tantras with sexual power envisaged as the basic 
energy. 

Indra also carries a hook, a noose, the bow Victory (Vijaya), which is the 
rain-bow (Indra-dhanus), the sword Conquest (Parafijaya), and the conch 
Gift-of-God (Deva-datta), but his main weapon is magic. 

Indra's kingdom is a region of great magnificence and splendor. His city 
is the Immortal-City (Amaravatl), situated near the axial mountain Meru. His 
palace is the Palace-of-Victory (Vaijayanta). Its park is the Abode-of-Delight 
(Nandana) or the Garden-of-Bulbous-Plants (Kandasara), or the Disheveled 
(PSrusya). His court is a model one, affording all pleasures. 

In the Ramayana (7.29-30) Ravaija, the demon-king of Lanka, attacked 
Indra in his own heaven. Indra was defeated and carried off to Lanka by Ravatja’s 
son Roar-of-the-Cloud (Meghanada), who, for this exploit, received the title 
of Conqueror-of-Indra (Indrajit). Brahma and the gods had to purchase Indra's 
release with a conditional boon of immortality. Brahma then told the humiliated 
god that his defeat was a punishment for the seduction of Ahalya. 

The Puraijas contain many tales of Indra. He appears several times in 
rivalry with Krsqa. He roused the anger of Durvasas by slighting a garland the 
sage presented to him. As a result of the curse of Durvasas, he was defeated by 
the daityas and was reduced to such poverty that he had to beg for a’ little 
sacrificial butter. His conquerors, however, neglected their duties and became 
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easy prey, so that Indra recovered his possessions ( Padma Purana 3.8; Brahma- 
vaivarta Purana, Prakfti khaijda, 36). 

Indra had been the deity worshiped among the pastoral people of Vraja. 
Krsija persuaded them to cease their worship. Indra, enraged, sent a deluge of 
rain to overwhelm them. But Krsija lifted up the mountain Govardhana and 
held it for seven days as a shelter till Indra came to render homage to him. 
(Bhagavata Purana 10.24-25.) When Kfsija went to heaven to carry off the 
Parijata tree, Indra was defeated and Kfsoa took the tree away (ibid. 10.59). 
Indra is connected with the birth of the Maruts (ibid. 6 . 18 ). He also cut the 
wings of troublesome mountains with his thunderbolt ( Ramayana , Sundara 
kaijda, 1 . 121-23). 

He discovered and rescued the cows of the gods which had been stolen by 
an asura named Paiji or Vala, whom he killed {Bg Veda 10 . 108 ). 

“Observing for a long time the chaste life of the student, Indra obtained 
from the Immense Being himself the lesson of supreme-knowledge ( brahma - 
jfmna), and it is through him that spiritual knowledge entered the world of men. 
He is the first teacher of the ‘Knowledge of Contents,’ the Tajur Veda. He also 
taught medical science to the sage Dhanvantari. He is the inspirer of many forms 
of knowledge/’ (Vijayananda TripSthi, “Devata tattva,” p. 690.) 

In later mythology an independent god, Parjanya, replaces Indra as the 
god of rain. Today Indra is not the object of direct veneration, but he receives 
incidental worship and there is a festival in his honor called the “Raising of the 
Standard of Indra” ( £akra-dhvaj otthana ) . 

Strabo describes the Indians as worshiping Jupiter Pluvius, probably 
meaning Indra. 



The Adityas, the Sovereign Principles 


T he Adityas, or sovereign principles, are the personification of the laws that 
rule the universe and human society. They dwell in the sky, the higher 
sphere, and dominate life and the elements. They pre-exist all forms, being the 
principles according to which the universe is built. 

From the point of view of man, these universal laws refer to two main 
aspects of existence. They regulate the relation of man with man and the relation 
of man with the forces of Nature ( prakrti ), that is, with the cosmic laws or 
deities perceptible through the elements. Thus there are two kinds of sovereign 
principles, referring to “this” or to “that” world. 

Because of the similarity between the human world and the cosmic world, 
there is always a universal principle corresponding to each of the basic principles 
or laws that rule human society. The Adityas, therefore, always go in pairs and 
are of even number. They are six in the Rg Veda (2.27.1 ); they are eight in 
most of the Brahman as ( Taittirlya Brahmana 1.1.91); they become twelve in 
the Satapatha Brahmana ( 11.6.3, 8) and, henceforth, are linked with the solar 
months, the “cycle of the law" being identified with the “cycle of destiny" 
whose unit is the year. They are represented as the spokes of the wheel of Time. 
Their solar character is still further accentuated in the Puranas, where “Aditya" 
is taken as the name of the Sun. The Mahabharata (2.1119) calls them the 
“supreme sovereigns.” 

Aditi (the Primordial Vastness) , Source of the Adityas 

the Adityas (sovereign principles) are the sons of the Primordial -Vastness 
(Aditi), which is the primeval power, the unbroken totality, the eternal, inex- 
haustible, unimpaired First Goddess, who is also the devourer, that is, death, 
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the Destitute who has nothing to give. She is the boundless heaven, the endless 
night, the essence of divinity, the mother of all the gods (deva-matf). The gods 
are born from Vastness (Aditi), Water, and Earth (Pg Veda 10.63.2). This 
primordial vastness has the form of the sky {dyaus) and the earth {Rg Veda 
1.72.9; Atharva Veda 13.1. 38). She is the support of the gods and is sustained 

THE ADITYAS, THE SOVEREIGN PRINCIPLES 


ADITI {the primordial vastness) 

1 

The Six Major Sovereign Principles 
or 



Adityas (sons of the primordial vastness) 

In 

"this” world 

In " the other " world 

MITRA 

(friendship) 

Solidarity, the sacredness 
of the word given, the 
link of man with man. 

VARUIjJA 

( the covcrer or binder) 
The mysterious laws of 
fate, the unexpected, the 
favor of the gods, the 
link of man with the gods. 

ARYAMAN 

(chivalry) 

Honor, nobility, the rules 
of society. 

DAK§A 

(skill) 

The rules of the sacrifice, 
ritual skill, and ability. 

BHAGA 

(the inherited share) 

AM$A 

(the gods' given share) 



The Six Minor Sovereign Principles 

tva§t$ 

(the shaper) 

Craftsmanship, the weap- 
ons. 

SAVITR 

(the vivifier) 

The magic weapons, the 
magic power of words. 

PUSAN 

(the nourisher) 

Inner security, prosperity. 

Sakra 

(the mighty) 

Courage, outer security, 
heroism. 

vivasvat 

(the resplendent) 
Ancestral custom, moral- 
ity, the Ancestor, the law 
of righteousness or law of 
man, traditional order. 


(the Pervadcr) 
Knowledge, i.o., the per- 
ception of the all-pervad- 
ing cosmic law. 
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Mitra (solidarity), Varuija (fate), and Aryaman (chivalry) in particular. The 
Taittiriya Araiyyaka mentions the twelve sons of Aditi. 

The twelve sovereign principles are generally given as Mitra (solidarity), 
Varuija (fate), Aryaman (chivalry), Daksa (ritual skill), Bhaga (the inherited 
share), AihSa (the gods’ given share), Tvastr (craftsmanship), Savitp (the 
magic power of words), Pusan (prosperity), Sakra (courage), Vivasvat (social 
laws), and Visiju (cosmic law). 

There are, however, a few variants. In the Mahabharata ( 1.2523 and 1.65) 
and Visnu Parana ( 180 ), Order (Dhatj-) replaces Ritual-Skill (Daksa). The 
Bhagavata Purdria ( 6 . 7 . 40 ) replaces AmSa by VidMtf (the bestower). Some- 
times it is Bhaga (the inherited share) which is called the "bestower." In the 
Mahdbh&rata some of the names occasionally differ, though the notions repre- 
sented remain the same. In the Mahabharata ( 19 . 11548 ), Might (Indra) re- 
places Courage (Sakra), the Sun (Ravi) replaces Magic-Power (Savitr), the 
Lawgiver (Manu) stands for Social-Laws (Vivasvat), the god-of-rain (Par- 
janya), who is an aspect of Indra, replaces Ritual-Skill (Daksa). 

The sovereign principles, which are the law of men and gods, reveal them- 
selves as the expanded spheres of knowledge, the part of the cosmic wisdom 
said to find its expression in the Sdma Veda. These are the principles sought by 
mature men during the wiser part of their life, the last forty-eight years (from 
sixty-eight to one hundred and sixteen). They are also related to the concluding 
part of the ritual sacrifice. 

"The Adityas live upon the third essence (the Sama Veda). Varuija is their 
chief." ( Chdndogya Upanisad 3 . 8 . 1 . [ 178 ]) 

Mitra (Friendship) , Solidarity 

among the sovereign principles of "this” world, the first is human soli- 
darity, the respect for laws and treaties, the sacredness given to all that links 
man to man. Friendship (Mitra) appears to have been the most important 
divinized virtue of the early Aryans, although, at the time of the Rg Veda, its 
role had already paled before the expectation of divine grace represented as 
Varuija. Only one hymn of the Jig Veda is addressed to Mitra. This could mean 
that, during the period of the composition of the available Vedic hymns, ritual, 
that is, magical values, had already taken precedence over social morality, over 
the rules of association and companionship of an earlier tribal society. 

The comradeship of men and the favor of gods, Mitra and Varuija, are the 
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by them. She is "the visible infinite, the endless expanse beyond the earth, 
beyond the clouds, beyond the sky." 1 In the PurSijas, Aditi is sometimes identi- 
fied with the earth goddess. 

Dawn is the visage of the Primordial-Vastness (Aditi) {Rg Veda 1 . 15.3; 
8.90.16; 10.11. l). 

"The Primordial Vastness is the mother of Ritual-Skill (Daksa) and the 
Primordial Vastness is the daughter of Ritual Skill." (Rg Veda 10.72.4. [174]) 

Yaska remarks in the Nirukta ( 11.3.23 [l 75] ) that "It is in the nature of 
the gods that they may be considered as bom of each other, as the nature of one 
another." 

"The Primordial Vastness is the sky, the Primordial Vastness is the sphere 
of space; the Primordial Vastness is the mother, the father, the son; the Pri- 
mordial Vastness is all the gods, the five sorts of men, all that was bom and 
shall be born." (Rg Veda 1.89.10; Vajasaneya Samhita 25.23. [l 76]) "Auspicious 
(i/va), she contains the world. Hence we, who wish for our welfare, worship the 
Primordial Vastness.” ( Taittirlya Sariihita 4.4.1 2. 3; Kathaka Samhita 22.14. 
U77]) 

In the Mahabharata and the Ramayana, Aditi, daughter of Ritual-Skill 
(Daksa), is the wife of Vision (KaSyapa), by whom she became the mother of 
Cosmic-Law (Vi$iju) and of Might (Indra or Sakra). Visiju was incarnated as 
the Dwarf (VSmana), and as Trivikrama or Urukrama he encompasses the three 
worlds. Krsga being an incarnation of Visou, his mother, Devakf, is a mani- 
festation of Aditi. 

According to the Taittirlya Samhita, the Primordial-Vastness (Aditi) had 
eight sons; seven were normally born, but the eighth appeared as a lifeless egg, 
Martanda. From this egg the Sun. was born. These eight sons are identified 
with the eight spheres of existence, the Vasus. In the Taittirlya Aranyaka (l.is), 
as in most other texts, Aditi has twelve sons, the Adityas. In the Rg Veda, 
where she is frequently implored for blessings on children and cattle, for pro- 
tection, and for forgiveness, she is praised as the mother of the Adityas (4.25.3; 
10.36.3). 

In the Visnu Purana the father of the twelve sovereign principles is Vision 
(KaSyapa). When their mother, the Primordial-Vastness (Aditi), daughter of 
Ritual-Skill (Daksa), was unable to bear the radiance of her offspring, the 
father divided the fetus into twelve parts. Each of these gave rise to one of the 
sovereign principles, which are identified with the months of the year. 

The Rg Veda (8.25.3; 8.10.3, 83; 8.4.79) mentions Aditi as the mother of 
1 Max Muller. 
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Mitra (solidarity), Varujja (fate), and Aryaman (chivalry) in particular. The 
Taittirlya Aratiyaka mentions the twelve sons of Aditi. 

The twelve sovereign principles are generally given as Mitra (solidarity), 
Varuna (fate), Aryaman (chivalry), Daksa (ritual skill), Bhaga (the inherited 
share), Aiiria (the gods' given share), Tvastr (craftsmanship), Savitr (the 
magic power of words), Piisan (prosperity), Sakra (courage), Vivasvat (social 
laws), and Visiju (cosmic law). 

There are, however, a few variants. In the Mahabharata (1.2523 and 1.65) 
and Visnu Purat\a (ISO), Order (Dhatr) replaces Ritual-Skill (Daksa). The 
Bhagavata Puraqa (6.7.40) replaces Ariisa by Vidhatr (the bestower). Some- 
times it is Bhaga (the inherited share) which is called the “bestower.” In the 
Mahabharata some of the names occasionally differ, though the notions repre- 
sented remain the same. In the Mahabharata ( 19. 11548), Might (Indra) re- 
places Courage (&akra), the Sun (Ravi) replaces Magic-Power (Savitr), the 
Lawgiver (Manu) stands for Social-Laws (Vivasvat), the god-of-rain (Par- 
janya), who is an aspect of Indra, replaces Ritual-Skill (Daksa). 

The sovereign principles, which are the law of men and gods, reveal them- 
selves as the expanded spheres of knowledge, the part of the cosmic wisdom 
said to find its expression in the Sama Veda. These are the principles sought by 
mature men during the wiser part of their life, the last forty-eight years (from 
sixty-eight to one hundred and sixteen). They are also related to the concluding 
part of the ritual sacrifice. 

"The Adityas live upon the third essence (the Sama Veda). Varurja is their 
chief.” ( Chandogya Upamsad 3.8.1. [178]) 


Mitra (Friendship) , Solidarity 

among the sovereign principles of "this” world, the first is human soli- 
darity, the respect for laws and treaties, the sacredness given to all that links 
man to man. Friendship (Mitra) appears to have been the most important 
divinized virtue of the early Aryans, although, at the time of the Ilg Veda , its 
role had already paled before the expectation of divine grace represented as 
Varuija. Only one hymn of the Bg Veda is addressed to Mitra. This could mean 
that, during the period of the composition of the available Vedic hymns, ritual, 
that is, magical values, had already taken precedence over social morality, over 
the rules of association and companionship of an earlier tribal society. 

The comradeship of men and the favor of gods, Mitra and Varuga, are the 
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complements of each other. The clear rules of human association and the 
mysterious laws of fate govern “this" known world and "that” unknown world, 
symbolized as the day and the night, between which man's life is divided. 

Mitra and Varuija are therefore always associated. Solidarity is the rule 
of the day when man's law is sovereign, while the mysterious law of the gods 
rules over the night. Together Mitra and Varuoa rule the earth and the sky, 
encourage the virtuous and pious, and punish the sinful. 

Mitra's main influence is to make men abide by their promises and associate 
together. He shows all the virtues of comradeship, truthfulness, and honesty, 
the sacredness of the word given, the code of honor which renders possible the 
association of men in tribal groups and nations. 

Mitra is the divinity of contracts, of pledges. Comforting and benevolent, 
he protects the honest and orderly relations which render social life possible. 
He is the enemy of quarrels, of violence, the guide toward right action. 

Mitra and Varutfa placed their semen in an urn in from of the Dawn 
(UrvaSI), represented as a nymph. From their seed were born the Mover-of- 
Mountains (Agasti) and the Owner-of-Wealth (Vasisjha), the two seers who 
defined the human code of behavior. 

Mitra had, further, three sons born of Prosperity (Revati), his wife. They 
are named Impulse (Utsarga), 111-Omen (Arista), and Pleasure (Pippala) 
( Bhagavata PurSria 6.18.5-6). 

Mitra's Iranian equivalent is Mithra, the god of light. From Iran his name 
returned to India as Mihira (Miiro, on early coins). 


Aryaman (Chivalry) 

the second sovereign principle of “this" world is Chivalry (Aryaman), 
that is, the quality of being a gentleman, an Arya, and the virtues it implies. The 
main function of Aryaman is the maintenance of an aristocratic society and its 
high code of honor. Aryaman governs marriage contracts and the laws of 
hospitality, the rules of chivalry, the maintenance of tradition, custom, religion. 

Aryaman protects the freedom of the roads. He presides over matrimonial 
alliances, bringing men together as fathers-in-law, sons-in-law, brothers-in-law. 

Master of the Aryan rites, Aryaman regulates the performance of rituals 
from the outward, the social, point of view, while Daksa sees to their technical, 
magical efficacy. 

Wealth forms part of the aristocratic prerogatives. Aryaman protects the 
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family and tribal heirlooms and possessions and maintains the standards of 
dignified living. 

Representing the principle of the aristocratic clan, Aryaman came to be 
considered as the Great Ancestor, the source of blue blood. Later he was made 
king-of-the-Ancestors ( pitr-rdja ). Offerings are made to him in the rituals 
(sraddha) through which the Ancestors are fed. He shares with Mitra and 
Varuija the offerings made with the word sv&ha in sacrifices to gods and the 
offerings made in the Ancestors’ rituals with the word svadha. 

Aryaman's royal path is the Milky Way ( Taittirlya BrShmana, Brhat 
Samhita). 

Bhaga (the Inherited Share) 

bhaga, "the share” of tribal possessions, stands for democratic institutions: 
It is the personification of an ancient Aryan custom, the annual division of tribal 
property between grown-up men. The receiving of a share meant admission 
into full status, full membership, in the manhood of the tribe; hence the title 
"shareholder” ( bhagavant ) is a title of honor. The younger people were not 
entitled to a share, hence the Rg Veda ( 1 . 91 . 7 ) opposes bhaga, the prerogative 
of the elders to a share in property, to daksa, technical ability, which belongs to 
the young. 

The share concerns wealth ( rayi , rai, dhana, vasu , apnas, etc.) exclusively. 
It is a regular previsible amount distributed to each one according to his due, 
whether he be strong or weak; it is a secure share, kept calmly, without passion. 

It appears that originally, in the Aryan clan, the share was distributed 
without competition, irrespective of individual strength or influence. This im- 
plies a system of repartition which may give to one man the better land, the 
better cattle; hence the Bg Veda calls Bhaga "the bestower” (VidhStr). 

"In the morning we invoke Bhaga, the strong, the conqueror, the son of 
the primordial vastness, the bestower, of whom the poor and the mighty, even 
the king, say, ‘Give me my share.’ Be our guide, Bhaga! whose gifts are recur- 
rent. Hear our hymn, Bhaga, and give us wealth. Increase our stock of cows 
and horses. May we be rich in sons and men.” {Bg V tda 7 . 41 . 2 -S. [179 ]) 

All the affinities of Bhaga are with Mitra, with the laws of "this” world. 
He is also connected with PQsan, the god of herds and fecundity, the giver of 
inward security and prosperity. 1 

2 See G. Dunifeil, Les Dirux des Indo-Europtms, p. 52. 
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Bhaga is also the name of one of the eleven Rudras. Since he makes no 
difference between individuals great or small, rich or poor, Bhaga is said to be 
blind. This blindness has given rise to various myths. According to the Satapatka 
BrShmaria ( 1.7.4), Rudra fought the lord-of-progcny (PrajSpati) who wished 
to commit incest with his own daughter. The gods then gathered the semen 
dropped by PrajSpati and used it as an oblation. Bhaga, standing south of the 
altar, saw the oblation and became blind. 

In the sacrifice offered by Dak?a, VIrabhadra, an emanation of Siva, pulled 
out the eyes of Bhaga, who was acting as one of the priests ( BhUgavata PurQjja 
4.5.17-20). According to the Mahsbhdrata (lS.2G5.18), Rudra himself blinded 
him. 

Bhaga's wife is Realization (Siddhi). By her he had three sons, Power 
(Vibhu), Sovereignty (Prabhu), and Greatness (MahimUn). His daughter is 
Hope (XSis). ( Bhiigavata Pur&ria 6.18.2.) y 

Varuga (the Coverer or Binder) , die Mysterious Law of the Gods 

VAliUtf a presides over the relationship of man with the gods. He is the 
ruler of the "other side,” of the invisible world. The sudden favor of the gods 
and the elements, their unaccountable cruelty, cannot be understood. The be- 
havior of Varuga, who rules over the invisible, cannot be foreseen; hence he 
appears a dangerous lord, a despot. "He is the owner of the magic-power 
( maya )” (Rg Veda 6.48.14; 10.99.10 [l 80] ) through which forms are created. 
He represents the inner reality of things, higher truth (fta), and order in their 
transcendent aspects, beyond the understanding of man. His absolute power is 
felt during the night and in all that is mysterious, while man-made laws, repre- 
sented by Mitra, rule the day. 

Varuga is said to be an antigod, a magician: "I am King Varuga; these 
magic ( asurya ) powers were first given to me” (Rg Veda 4.42.2 [l 8 1 ] ). This 
may indicate that while the earlier Arj'ans stressed the human side of morality, 
that is, Mitra, who deals with "this” world, it was from the pre-Vedic Indians 
that the conception of propitiating supernatural beings through rites was bor- 
rowed. This might also explain the royal character of Varuga, if we accept the 
theory that the notion of kingship was originally foreign to the Aryan clan. 

Although usually linked with Mitra, Varuga is occasionally invoked alone 
and is the uncontested ruler (samraj) of the Adityas. He is everywhere, in the 
universe and around it, pervading all things as the inner law and order of crea- 
tion. "He bound together the hours of the day and established the morning with 
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magic art. He is seen beyond ali things/' (Rg Veda 8.41.3. [18£]) He is the 
creator and sustainer of the world, having inherited 3 the prehistoric function of 
the Sky (Dyaus). He established and maintains natural and moral laws, ex- 
pressions of the cosmic order. His laws are unassailable and rest upon him as 
on a mountain. 

As the king, Varuija i s the justice-giver, whose duty is to punish the guilty. 
He catches the evildoers and binds them with his noose. “The Lord who punishes 
is Varuija. He is the king whose duty it is to punish." (Manu Smrti 9.245. 
[l8sj) He is “the binder," whose envoys are watching over both worlds, whose 
spies are ever at work. He gives freedom to the sinner who repents. 

Varuija is omniscient (Rg Veda 8.41.6-7). “He knows the track of the 
birds in the sky. Sovereign of the seas, he knows the paths of ships. Observing 
the days of fast, he knows the twelve months and their progeny [the days and 
nights]. He knows the moon and the course of far-traveling winds. He knows 
the gods who live in heaven. The wise, law-abiding Varuija is enthroned as a 
king, governing all and beholding all things that have been or shall be." (Rg 
Veda 1.25.7-9. [184]) 

Varuija is far-seeing (Urucaksas) and pushes up the firmament far above 
the trees of the forest. He is the support of the spheres. 

Varuija made the sun shine in the sky. The wind is his breath. He traced 
the path of the sun, and dug channels for the rivers which flow by his command 
and never fill the ocean. He made the moon walk in brightness, and the stars 
mysteriously vanish in daylight. Varuija initiated the seer Vasistha in his 
mysteries. His secrets and those of Mitra are not to be revealed to the unwise. 
Varuija knows a hundred thousand remedies. He is entreated not to steal life 
away 6ut to proiorrg it and to spare his dewtees. 

In the later mythology Varuija came to be relegated to the position of a 
god of death. Indra, the ruler of the sphere of space, took precedence over him, 
the ruler of the sky. In the Mahdbkdrala (2.9) and all later texts Varuija appears 
as the lord of the waters, the ruler of the sea or the subterranean waters. He is 
the giver of rain, of hydropsy, and has been the owner of the soma . He rules 
over the rivers and their genii. The serpent gods, the nagas, are his subjects. 
He also rules over the antigods. He is the regent of the western direction. His 
domain is the Western Ocean. He is rich and happy. He also rules over one of 
the lunar mansions (naksatra). 

The name Varuija may come from the root vf, meaning “to surround, 


3 Louis Renou, UInde classique. 
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envelop, cover.” It refers to the sky, all that veils or covers, all that is mys- 
terious, cryptic, hidden. Varuija is also the lord of the causal waters that surround 
the world. “Because with visible moisture he alone covers (vfnoti) the three 
worlds, the bards in their praise call him the Coverer ( Varuga) ( Brhad-devata 
2. 35. [185]) 

The name Vanina can also be derived from the root vf, “to restrain,” “to 
check,” referring to the god's character as the giver of punishment. 

“He covers all things or binds, hence he is Varuija (vf -f- unan)." ( Uqadi 
Siitra 3.53. [186]) 

According to the Vedas, Varuija has four faces, one of which is like the 
face of Agni (fig Veda 7.88.2). He has a tongue; he eats and drinks. His eye, 
shared with Mitra, is the sun. Sometimes he has a thousand fierce eyes. (Fig 
Veda 7.34.10.) He winks; his breath is the wind. He has arms and beautiful 
hands, as well as a shining foot. He is splendidly dressed, wearing a golden 
mantle. ( fig Veda 5.48.5; 1.25.13.) 

“Two-armed, he stands on the back of a swan. His right hand shows the 
gesture of removing fear. In his left hand he holds a noose made of a serpent. 
He carries all the things to be enjoyed. The virgin waters of whom he is the 
lord should be shown on his left. On the left should also be [his consort] 
Prosperity (Rddhi), on his r jgh t [his] auspicious [son] the Nourisher (Puskara). 
He is surrounded by serpents, rivers, the sons of Yadu, and the oceans.” 
(Hayaslrsa Pdficardtra. [l 87] ) 

“Smiling, gentle, the color of snow, lotus, or moon, with all ornaments 
and all characteristics, he stands happily surrounded with an auspicious, cool 
radiance. People worship him with streams of salt water." ( Varuna-dhySna . 
[188]) 

Varuija’s parasol, formed of the hood of a cobra, is called Enjoyment 
(Abhoga). His emblem is a fish. 

The chariot of Mitra and Varuija shines like the sun. It has an extended 
forepart { Bg V eda 1 . 1 22 . 15). The solar rays are its reins. 

Varuija’s favorite resort is the Flower-Mountain (Puspa-giri). His palace 
is of gold. Cool water drips from its roof ( Mahabharata 5.3544). His city, the 
most beautiful in the world, is called Starry-Night (Vibh&vari), or Earthly-City 
(Vasudha-nagara), or Joyful (Sukha). Its palaces are peopled with celestial 
beauties and contain all the means of pleasure. 

Varurja's assembly hall was built by the world’s architect, Vilvakarman. 
Situated in the midst of the waters, it is adorned with precious trees bearing 
flowers of all colors and pearls for their fruits. There are bushes with singing 
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birds. In this hall Varuija sits on a throne, his wife at his side, surrounded with 
serpents {n5ga), genii {daily a, danava ), and many other beings. 

According to the Mahabkarata, Varuija ’s father is Mud (Kardama). His 
wife, VaniQSm or Varuui, is the goddess of liquor. She is sometimes called 
GaudI or Gauri, the Fair One (ibid. 2.9). Their son is sometimes said to be the 
Nourisher (Puskara) 4 and sometimes the sage Mover-of-Mountains (Agasti). 
Varuija is said to have eloped with Fortunate (Bhadra), the wife of the brUhmaria 
Utathya. But Utathya compelled him to give her back. 5 6 Varuija is also in a way 
the father of the sage Vasistha (see p. X 16 ). 

According to the Mahabkarata 1.66.54—55), the sage Sukra's daughter 
VaruijI is Varuija's eldest wife. By her he had a son Strength (Bala) and a 
daughter Liquor (Sura). Another son, Wrong-Deed (A-dharma), married Mis- 
fortune (Nirpti). Her sons are evil-omens ( nairjta ) and demons ( raksasa ) . Fear 
(Bhay a), Terror (Mah5-bhaya), and Death (Mptyu) are also her sons. Varuija 
had another son, Famous-Warrior (Srutayudha), by Cool-Water (Sitatoya). 
(Ibid. 1.67; 5.98.) Another of his sons, the Bard (Bandi), defeated opponents 
in an argument in Janaka’s assembly (ibid. S.1S6). 

Varuna is the Knower (Vidvas), the Wise (Medhira), the Intelligent 
(Dhlra), the Discriminating (Pracet3s), the Clever (Grtsa), the Expert 
(Sukratu), the Inspired (Vipra), the Clairvoyant (Kavi), the Great-Poet 
(Kavitara), the Greatest-of-Poets (Kavitama), the Abode-of-Life (ViSvSyu), 
the Great (Mahan), the Vast (Brhat), the Mighty (BhQri), the Immense 
(PrabhQti). Later he becomes Lord-of-the-Waters (Xpam-pati, Ambu-r5ja, 
JaleSvara, Jaladhipa, V5ripa, Udakapati), King-of-the-Watery- Animals (Yadas- 
pati®), "Watery Hair" (V5riloman, Viloman), Lord-of-Rivers (Nadi-pati), 
Lord-of-AU-that-Flows (Sarit-pati 7 ), the Nourisher (Bhartr). 

The correspondence of Varuija with Ouranos has been noted, but the 
parallel does not hold in all points. In Iran Varuija becomes the great asura 
Ahura Mazda. 

Daksa (Ritual Skill) 

skill (dak?a) represents the technical ability of the priest and the magician 
which makes ritual effective, renders contacts with the gods possible. It is 

4 Mahabkarata, Udogya parvan, 98.12. 

5 MahMnrata, AnuSSsana parvan, 25^-SlS. 

6 From ySdasam patifr. 

7 From jarrJj3m sarltam patih. 
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composed of efficiency, intelligence, precision, imagination, and is thus mainly 
a privilege of able and young men. “We invoke you, 0 Ritual-Offering (Soma)! 
Bring us fortune. Make our youths truthful and give them skill {daksa)” { Bg 
Veda 1.91.7. [l 89] ) 

The existence of all things is derived from daksa , from the technique of the 
ritual of sacrifice. Counterpart of Aryaman, who is the social ritual, the proper 
way of dealing with men, Daksa is the proper way of dealing with gods, a 
mysterious, complex, and creative art. 

“O Daksa, the Primordial-Vastness (Aditi) was bom thy daughter. She 
gave birth to the blessed gods, the sharers of the ambrosia." {Bg Veda 10.75.5. 
[ 190 ] ) The gods themselves are created and fed through the ritual sacrifice. 
Daksa is said to have only daughters. They are the energies born of the power 
of ritual. He looks after them carefully and also guards the Offering, symbolized 
as the Moon (the chalice of soma), who was once cursed because he married 
the twenty-seven lunar mansions, Daksa's daughters, but showed more attach- 
ment to his favorite, Rohigl. 

In the clan, Daksa represents the woman's father seeking alliances through 
the ritual of love from which new warriors are born, while Aryaman deals with 
the male side of society (see pp. 116-17). 

In later mythology, Daksa, the art of the sacrifice, is personified as a sage, 
himself the performer of sacrifices. In the fourth book of the Bhagavata Parana 
we see Daksa's sacrifice disturbed by 6iva, the consort of Daksa's daughter 
Faithfulness (Sati), because Siva had not been given his share, having disre- 
garded the family protocol. 


Amsa (the Share of the Gods) 

am§a, the gods’ share, represents all that is gained through luck, or acci- 
dent, or war, the unexpected profit, the discovered wealth or booty, as opposed 
to the inherited share, which is Bhaga. 

“Increase our share [of booty! ( amia ) in all battles." {Bg Veda 1.102.4. 
[191]) “His share ( amsa ) is exhausted like the wealth of the victorious." 
{Bg Veda 7.32.12. [192]) 

But the main acceptation of the word amia is the “share of the gods," that 
share, mysterious in its destination and ways, that the gods receive during the 
sacrifice, and the share of food offered to the gods before partaking of a meal. 

Amsa also represents the royal tax, the special share to be given to a king, 
as opposed to the normal distribution of wealth among the members of the 
clan. 
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Tvastr (the Shaper) , Craftsmanship, the God of Industry +/ 

THE THREE minor sovereign principles of this world are Craftsmanship 
(Tvastr), Prosperity (Pusan), and Morality (Vivasvat). 

Tvastr, the Shaper, represents the craftsmanship through which weapons 
are produced ( Atharva Veda 12.S.SS). The Shaper is therefore an essential 
aspect of security and progress. As a divinized power he is the craftsman who 
made the thunderbolt and the chalice of soma. Representing an art that originally 
belonged to pre-Aryan India, he appears as an antigod, an asura, but he is also 
one of the ancestors of the human race. He keeps in his house the ambrosia 
(soma) that the warrior Might (Indra) comes to drink. Might, to take away 
his cows, killed the Shaper's son Triple-Head (TriSiras), whose form was the 
universe (visvariipa). Angered, the Shaper forbade Might to enter his house 
but Might was able to take away forcibly the beverage of immortality. 

The Shaper carries an iron ax. He forges the thunderbolts of Indra. He 
is a beautiful, skillful worker, and also the bestower of long life and prosperity. 
He imparts generative power. He shapes husband and wife for each other. He 
develops the seminal germ in the womb, and fashions all forms, human and 
animal. He has produced and nourished a great variety of creatures ( Satapatha 
Brahmaria). The Shaper created the lord-of-the-great (Brahmapaspati) and 
the lord-of-fire (Agni), along with Heaven, Earth, the Waters, and the Cracks- 
of-the-Ritual-Fire (Bhrgus). He is associated with the celestial craftsmen, the 
Rbhus, and is represented as sometimes envying and sometimes admiring their 
skill. 

The Shaper has a daughter. Cloud (Saragyfi), whom he married to Tribal- 
Law (Vivasvat). Their offspring were the gods of agriculture, the ASvins. 
(Pg Veda 10.17.1-2.) 

According to Brakmanda Parana (s. 1.86-87) he has three sons, 
Triple-Head (TriSiras), World-Shape (ViSva-rapa), and World-Builder 
(ViSva-karman), the former two by Fame (YaSodharS) and the last by Daugh- 
ter-of-Brightness (Vairocani). Triple Head and World Shape are sometimes 
considered one person. In the PurSijas the Shaper is identified with the world's- 
builder or architect (ViSva-karman) and sometimes also with the lord-of- 
progeny (Prajapati). 

Pusan (the Nourisher), Security, the Protector of Cattle J 

security (PQsan) is connected with the Inherited-Share (Bhaga). Ptljan 
is the guardian of the ways; he protects animals and men from the dangers of 
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the road. He guides men and guides the dead, finds lost things and animals. 
He is the god of cattle, fecundity, and herds. Worshiped by magicians, he is the 
patron of conjurers, especially those who discover stolen goods. 

As the source of fecundity Ptisan is associated with semen, that is, the 
offering (soma), and its chalice, the moon. He is also connected with the mar- 
riage ceremonial. Pusan is frequently mentioned in the Vedas. Many hymns 
are addressed to him. 

The name Pusan comes from the root pus, which means “nourisher.” 
"Once the lord-of-progeny (Prajapati) had shaped all the living creatures, it 
was PQsan who nourished them.” ( Taittirlya Brahmana.) 

Pusan is the lover of his sister SOrya (the solar one). He helps to perpetuate 
the cycle of day and night, and he shares with Soma the guardianship of living 
creatures. He is invoked, along with various deities, but most frequently with 
Indra and Bhaga. PQ§an is said to be "splendid” (Aghrpi), "of wonderful ap- 
pearance or power" (Dasra, Dasma, Dasmavarcas, and Kapardin). 

In the Nirukta, and in works of later date, PQ§an, like other Adityas, is 
identified with the sun. He is the brother of Indra. 

Pfl§an is toothless, and feeds upon a kind of gruel. All the oblations offered 
to him must be ground. He is called the gruel-eater (Karambhad). The cause 
of his toothlessness is variously explained. According to the Taittirlya SamhitH, 
Rudra, excluded from a sacrifice, pierced the offering with an arrow. A portion 
of this offering was presented to Pusan, and broke his teeth. According to the 
Satapatha Brahmana (1.7.4), he lost his teeth while eating the offering in a 
sacrifice held when Rudra attacked Prajapati to prevent him from committing 
incest with his daughter. In the Mahabharata, Rudra ran up to the gods who 
were present at Daksa's sacrifice and, in his rage, knocked out Bhaga’s eyes and 
with his foot broke the teeth of Pusan, who was eating the offering. In the 
Pur5i}as, it is VIrabhadra, a manifestation of Siva, who disturbed the sacrifice 
of the gods and knocked out Pusan’s teeth. 

Only traces of Pasan’s cult remain in later Hinduism. 

Vivasvat, the Ancestor, the Embodiment of Morality ^ 

or Ancestral Law 

vivasvat is the embodiment of morality, of the law of righteousness, the 
wise ruler of conduct handed down from the Ancestors. In the Rg Veda ( 10.14.1 ; 
10.58.1 ) he appears as the father of Yama, king of the Ancestors. He was horn, 
like all the Adityas, from Vision (KaSyapa) and the T ” * Vastness 
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(Aditi). He was the father of Vaivasvata Manu, the lawgiver and first ancestor 
of present-day mankind ( Mahabharata ) . 

Vivasvat was the father of the twin gods of agriculture, the ASvins, the 
horse-headed physicians of the gods (/?g Veda 10 . 17 . 2 ). He is sometimes said 
to be the father of all the gods (ibid. 10.63.1). His wife is Tvastr’s daughter, 
Cloud (Sarajjyfl) (ibid. 10.17.1). Fire (ibid. 1.58.1, etc.) and Wind (ibid. 
6.8.4) are mentioned as his messengers. 

In the Avesta Vivasvat's name is VTvahvant. A book of moral and political 
science ( Dharma Sastra) is attributed to him. 

Savitr (the Vivifier) , the Magic Power of Words V 

the three minor sovereign principles of the other worlds are Magic 
(Savitp), Courage (Jaakra), and Knowledge (Visiju, i.e., perception of the 
cosmic law). 

The seventh Aditya, Savitr, which is the magic power of words, is some- 
times added to the six main sovereign principles {lig Veda 9.114.3). 

Savitr represents the magic power of utterances, also identified with the 
procreative power of the sun. The magic power of the word instigates men to 
act. 

“The magic-power-of-the-word (Savitr) first took control of mind and 
thought. It seized the light of Agni and extracted it from the earth. 

“With mind controlled we are inspired by the divine power of the word 
which leads to heaven and gives strength. Having controlled the powers that 
are conveyed through thought, the mind enters into bright heavens. 

“May the power of the word inspire men, that great light may arise.” 
(Svetafvatara Upanisad 2.1-3. [l 93] ) 

Savitr is the mysterious word, the mantra uttered by priests, that causes the 
sun to rise. It is the very sound from which the sun itself was created. According 
to Sayaqa , 8 Savitr is the name given to the sun before it rises and it also applies 
to the setting sun. 

The name Savitr is derived from the root sti, “to bring forth,” and Savitr 
is thus a name of the sun considered as the source of creation. 

Savitr has golden arms and hair. His wife is Ray-of-Light (Pr^ni). Eleven 
hymns of the % Veda are addressed to him as the progenitor. Yet he is more 
particularly connected with the celebrated verse of twelve syllables of the I}g 

8 In his commentary on the Vedas, Pg V tda BhSfya. 
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the road. He guides men and guides the dead, finds lost things and animals. 
He is the god of cattle, fecundity, and herds. Worshiped by magicians, he is the 
patron of conjurers, especially those who discover stolen goods. 

As the source of fecundity PQsan is associated with semen, that is, the 
offering (som<t), and its chalice, the moon. He is also connected with the mar- 
riage ceremonial. Pusan is frequently mentioned in the Vedas. Many hymns 
are addressed to him. 

The name Pusan comes from the root pus, which means “nourisher.” 
"Once the lord-of-progeny (Prajapati) had shaped all the living creatures, it 
was Pilsan who nourished them.” ( Taittirlya Brahmana.) 

Pusan is the lover of his sister Sttryi (the solar one). He helps to perpetuate 
the cycle of day and night, and he shares with Soma the guardianship of living 
creatures. He is invoked, along with various deities, but most frequently with 
Indra and Bhaga. PQ§an is said to be "splendid” (Xghpji), “of wonderful ap- 
pearance or power” (Dasra, Dasma, Dasmavarcas, and Kapardin). 

In the Nirukta, and in works of later date, P0$an, like other Xdityas, is 
identified with the sun. He is the brother of Indra. 

Ptisan is toothless, and feeds upon a kind of gruel. All the oblations offered 
to him must be ground. He is called the gruel-eater (Karambhad). The cause 
of his toothlessness is variously explained. According to the Taittirlya SamhitZ, 
Rudra, excluded from a sacrifice, pierced the offering with an arrow. A portion 
of this offering was presented to PQsan, and broke his teeth. According to the 
Satapatha Brahmaixa ( 1.7.4), he lost his teeth while eating the offering in a 
sacrifice held when Rudra attacked PrajSpati to prevent him from committing 
incest with his daughter. In the Mahabharata, Rudra ran up to the gods who 
were present at Daksa’s sacrifice and, in his rage, knocked out Bhaga's eyes and 
with his foot broke the teeth of Pusan, who was eating the offering. In the 
Puraoas, it is Vlrabhadra, a manifestation of Siva, who disturbed the sacrifice 
of the gods and knocked out PQsan’s teeth. 

Only traces of Ptisan's cult remain in later Hinduism. 

Vivas vat, the Ancestor, the Embodiment of Morality ^ 

or Ancestral Law 

vivasvat is the embodiment of morality, of the law of righteousness, the 
wise ruler of conduct handed down from the Ancestors. In the Bg Veda (10.14.1; 
10.58.1 ) he appears as the father of Yama, king of the Ancestors. He was born, 
like all the Adityas, from Vision (KaSyapa) and the Primordial-Vastness 
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(Aditi). He was the father of Vaivasvata Manu, the lawgiver and first ancestor 
of present-day mankind ( Mahabharata ). 

Vivasvat was the father of the twin gods of agriculture, the ASvins, the 
horse-headed physicians of the gods ( Rg Veda 10.17.2). He is sometimes said 
to be the father of all the gods (ibid. IO. 6 S. 1 ). His wife is Tvastr’s daughter, 
Cloud (SaraoyO) (ibid. 10.17.1). Fire (ibid. 1.58.1, etc.) and Wind (ibid. 
6,8.4) are mentioned as his messengers. 

In the Avesta Vivasvat ’s name is VIvahvant. A book of moral and political 
science ( Dharma Sdstra) is attributed to him. 

Savitr (the Vivifier) , the Magic Power of Words ^ 

the three minor sovereign principles of the other worlds are Magic 
(Savitr), Courage (Sakra), and Knowledge (Visiju, i.e., perception of the 
cosmic law). 

The seventh Aditya, Savitr, which is the magic power of words, is some- 
times added to the six main sovereign principles [Rg Veda 9.114.3). 

Savitr represents the magic power of utterances, also identified with the 
procreative power of the sun. The magic power of the word instigates men to 
act. 

"The magic-power-of-the-word (Savitr) first took control of mind and 
thought. It seized the light of Agni and extracted it from the earth. 

"With mind controlled we are inspired by the divine power of the word 
which leads to heaven and gives strength. Having controlled the powers that 
are conveyed through thought, the mind enters into bright heavens. 

"May the power of the word inspire men, that great light may arise." 

( Svetasvatara Upanisad 2 . 1 - 3 . [193]) 

Savitr is the mysterious word, the mantra uttered by priests, that causes the 
sun to rise. It is the very sound from which the sun itself was created. According 
to Sayaoa, 8 Savitr is the name given to the sun before it rises and it also applies 
to the setting sun. 

The name Savitr is derived from the root su , “to bring forth,” and Savitr 
is thus a name of the sun considered as the source of creation. 

Savitr has golden arms and hair. His wife is Ray-of-Light (PrSni). Eleven 
hymns of the Rg Veda are addressed to him as the progenitor. Yet he is more 
particularly connected with the celebrated verse of twelve syllables of the Rg 

8 In his commentary on the Vedas, Rg V tda Bfilfya. 
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Veda (s. 62.10), also known as GSyatrl, which is considered the most important 

of Vedic mantras and must be recited three times daily by all the twice-born. 

Savitr also presides over the magic weapons which the gods give to the 
performers of sacrifices and which lead them to victory. j 

Sakra (the Mighty) , the Divinity of Courage and Outer Security 

£akra represents courage, the necessity of brute force, of war, which 
brings victory, booty, power, outward security. He incarnates the victorious 
heroism of the warriors and the exuberance of youth. He wears the attributes 
of the conqueror, the attributes of a king. He destroys both natural and super- 
natural enemies and saves the city. He is drunk with the soma that gives him 
strength and fury. 

The name §akra comes from the root sak, “to be strong," and signifies 
“mighty." 

Parjanya, a younger brother or an aspect of Indra, is sometimes sub- 
tituted for Sakra as an Aditya. He is the benevolent god of rain. His name 
means “rain-giver." 

J 

Visnu, the All-pervading Light of Knowledge, the Cosmic Law 

Pervading the Three Worlds 

we shall see, when describing the Hindu trinity (Part Three), the differ- 
ent etymologies of the name Vi$nu. Its main meaning is, however, always de- 
rived from the root vis, “to pervade." 

In Vedic mythology the Pervader is considered an Aditya and represents 
the perception of the cosmic law that pervades the three worlds. This law is re- 
vealed to man through the illumination called knowledge and is compared to the 
light of the sun striding in three steps across the seven regions of the universe. 
Some»Vedic commentators explain the three steps as the three manifestations of 
light— fire, lightning, and sunlight— which are the respective luminaries of 
earth, space, and sky, and which render perceptible the three spheres encom- 
passed by Vi§nu's steps. Their symbols are the points where the sun rises, 
culminates, and sets. The three steps of Visnu found their mythical illustration 
in the story of the Dwarf incarnation (see pp. 169-70). 

In the Vedas, Visiju is occasionally associated with Indra. Knowledge as- 
sociates with Power. The priestly Visgu helps the Sovereign, Indra, the embodi- 
ment of the Law, to kill the demon Vytra. With Indra he drinks the ambrosia. 
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He is called the second ary-Indra (Upendra) or the younger-brother-of-Indra 
(Indr&nuja). 

We shall see, in the chapters devoted to Visnu, his importance as the em- 
bodiment of the power-of-cohesion ( sattva ) from which the sun is bom. 

In the Rg Veda, Visgu does not appear in the first rank of gods. He does 
not have all the characteristics of the Visiju of later times but he is already the 
unconquerable preserver. 

In the Brahmagas Visgu acquires new attributes and is invested with 
legends unknown to the Vedas but still far distant from those of the Puragas. 
In the Manu Smrti , the name is mentioned, but not as that of a major deity. 



t 9 } 


Other Vedic Deities 


J 

The Alvins, the Twin Horse-headed Gods of Agriculture 
and Physicians of the Gods 

ancient commentators have given various interpretations of the significance 
of the Alvins. According to the Nirukta , they were Heaven and Earth, 
Day and Night; Yaska mentions some old commentators who took them for 
"two king-performers of holy acts." The word a£va (horse) literally means 
"pervader." The horse is always a symbol of luminous deities. The Sun's 
car is drawn by horses. 

In the celestial hierarchy, the Xdityas and Mitra-Varuija are the embodi- 
ments of the priestly function, the brahma; the Maruts belong to the warrior 
class, the ksatra; the Alvins represent the third social function, viS, the agricul- 
turists-herdsmen. They are the givers of health, of youth, of fecundity, the 
source of abundance in food, men, and goods. 

Knowing all the secrets of plant life, the Alvins are the physicians of the 
gods. Healers, they help the sick, they bring honey to the gods and, with the 
help of the seer-magician Dadhlca (Afigiras), they find the soma hidden in 
Tvastr's house. They also taught gods and men the use of liquor (sura)- 

Marvelous legends surround the Alvins. They help heroes, whom they 
save and heal. They rescued Enjoyment (Bhujyu), who was drowning, an ^ 
Eater (Atri), whom a demon had put in a boiling cauldron. 

Indra would not acknowledge the divinity of the Alvins and their right 
to the soma offering since they belonged to the working class and thus were 
ritually impure ( Mahabharata 12.7590). But the sage Activity (Cyavana), who 
had received eternal youth from them, compelled Indra to receive them among 
the gods. 

Often called Inseparables (NSsatyas), the Alvins are young, handsome 
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youths, of bright golden complexion. They are agile, swift as falcons, and take 
any form they please. They have a wife in common. She is SuryS, the daughter of 
the Sun. They are usually mentioned as one unit, rarely as one person. Their 
separate names are also names common to them. One is called Nasatya (the 
inseparable), or “the one without untruth,” and the other is Dasra (the mi- 
raculous). Other of their appellations are: ocean-born (abdhi-jau); wreathed- 
with-lotuses (puskara-srajau)\ sons-of-the-submarine-fire (vadabeyau). They are 
also the twin-undoers-of-illness { gadagadau ) and the twin-celestial-physicians 
( svarga-vaidyau ). Their attributes are numerous but relate mostly to youth 
and beauty, light and speed, duality, curative power, and active benevo- 
lence. 

Sons of the Sky (Dyaus), the Alvins appear in the sky before dawn. They 
ride through space in a golden car drawn by birds or, sometimes, horses. The 
forerunners of the Dawn, they prepare the way for her. They are the parents of 
the Nourisher (Posan). In the Mahabharata they are the fathers of two of the 
Paijdavas, Nakula and Sahadeva. 

There are several versions of the birth of the ASvins. The main one relates 
that Understanding (Sartijfia), daughter of the Shaper (Tvastr), was married to 
Eternal-Law (Dharma), who is the embodiment of righteousness, Vivasvat, 
and whose visible form is the sun. Unable to stand the brightness of her husband, 
she left her shadow near him and, taking the shape of a mare ( AivinI), that is, 
of the solar light, she began to practice austerities. Righteousness (Vivasvat), 
taking the shape of a horse, searched for Understanding and found her, and 
twins were born. ( Mahabharata 1.67.35; Bhagavata Purana 6.6.40.) Because 
their mother had the form of a mare, these twins are called “the mare’s boys” 
(ASvinl-kumara). 

A celebrated book on medical science is known as Asvinlkumara Samhita. 
The number of Vedic hymns addressed to the ASvins testifies to the importance 
of their worship. They are invoked during the marriage ceremony. 

The Regents of the Directions v/ 

space, the substratum of the cosmos, is the abode, the source, of all forms. 
Hence the directions, the determinants of space, have a special significance. 
Particular powers or deities are symbolically connected with the directions of 
space, the nature of which they reveal and express. 

Orientation is an essential element of ritual. The east where the sun rises, 
the west where it sets, the north and the south toward which it travels during 
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the cycle of the seasons represent complementary notions which express them- 
selves in the personalities of some of the gods. 

The regents of the directions are the Protectors-of-the-World (Loka- 
palas) and are shown with royal attributes. They are the rulers of the spheres, 
the kings of all the regions of the three worlds. In the Upanisads they are 
usually four, sometimes five. In the Purapas, the epics, and the Manu Smrti, 
the Lokapalas are eight. In the Tantras they are ten, the zenith and the nadir 
being included. 

It is on the division of the respective spheres of these divinities that all 
sacred architecture, the planning of cities, and some aspects of most ritual ob- 
servances are based. We find some recognition of their importance in all coun- 
tries and at all times. The southern gate has always been the Way of the 
Dead, the Way of Ancestors. 1 According to Manu ( 3.206), ritual offerings 
to the dead must always be performed facing south. 

In the Bfhad-aranyaka Upanisad we find the Sun as the regent of the east, 
Yama in the south, Varupa in the west, Soma in the north, and Agni in the 
zenith. But in the Chandogya Upanisad we meet the common classification fol- 
lowed everywhere in the Purapas, the Tantras, the epics, and the works on 
architecture and astrology. This classification is as follows: 

Indra, king of heaven and protector of heroes, dwells in the east. 

Yama, king of Ancestors, lord of the dead, and keeper of the Law, dwells in 
the south. 

Varuna, lord of the waters, lord of destiny, guardian of rites, dwells in the 
west. 

Kubera, lord of riches, king of men and genii, dwells in the north. 

In the ceremony in which the child is given a name, invocations are made to 
the four quarters. According to the Chandogya Upanisad (3.15.2 [194]), "The 
eastern quarter is the sacrificial ladle [for one faces east when offering sacrifices 
or when starting for war]. 2 

"The western quarter is royal [for it is the direction of the lord-of-destiny 
(Varupa) clad in the royal purple of twilight]. 

"Wealth dwells in the northern quarter [for there lives Kubera, lord of 
riches], 

"The Wind is the child of the quarters of heaven. He who knows the 
secret of the wind never mourns for a son." 

1 Cf. the Via Appia, lined with tombs, in Rome. 

2 Explanations within brackets are those in Sankaracirya’s commentary. 
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The regents of the half directions are variously represented. In the north- 
east they can be the Offering or Moon (Soma), the Purifier (ISana), an aspect 
of Siva, or the Earth, the Nourisher (Pj-thivI). Fire ( Agni) dwells in the south- 
east, the Sun (Surya) or Misery (Nirrti) in the southwest. The Lord-of-Wind 
(Vayu or Marut) dwells in the northwest. 

The two additional regents mentioned in the Tantras are: the Immense- 
Being (Brahma), the giver of knowledge, in the zenith, and the Boundless 
(Ananta), that is, Visiju, rescuer of the world, in the nadir. 

These two last attributions are connected with the myth of the liAga of 
light in which 6iva appears as the axis of the universe and Brahma rises to the 
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zenith in the form of the swan-of-knowledge (hariisa) while Vi§nu, as the boar, 

support of the earth, dives to the nadir. 

We have already met most of the regents of the directions. We shall now 
envisage briefly the significance of Yama, Kubera, and Nirpti. ISana will be 
described in Chapter 16 on the aspects of £iva. 

Yama (the Binder) , the Lord of Death ^ 

yama is the god of death, the sovereign of the infernal regions. Sinister 
and fearful, he judges the dead whom his messengers drag before his throne. 
He is the embodiment of righteousness ( dharma ) and the king-of-justice 
(dharma-rUja) . He is, however, amenable to pity. 

In the Vedas, Yama is the First Ancestor and the king-of-Ancestors 
( pitf-rSja ). He rules over the kingdom of the dead where the Ancestors dwell. 
He is the king-of-ghosts {preta-raja) . He has the full rank of a god, for soma 
is pressed for him. He closely corresponds to the Iranian Yima, first man and 
first king. 

The word yama means "binder, restrainer." It is Yama who keeps man- 
kind in check. “He binds, he decides what are the actions of the living beings 
that bear or do not bear fruit” [195]. “He who controls ( yacchati ; from the root 
yam) all beings without distinction is Yama, the binder.” (Mahabharata 12.3446. 
Il96]) “As the restrainer ( yamana ) of men he is called Yama.” (Ibid. 3.16313. 
[197]) Yama also means “twin.” 

Yama is punishment ( danda ), the Eternal Law on which the universe rests, 
for "the whole world rests on the law” ( Mahabharata 12.4407 [198]). He is the 
judge, restrainer, and punisher of the dead. He is himself called Death (Mptyu) 
and the End (Antaka). He is Time (Kala), the Finisher (Kptanta), the Settler 
(Samana), the Rod-bearer (Dandin or Dandadhara). As Bhima-Sasana, his 
decrees are dreaded. He is the noose-carrier (PaSin), lord-of-Ancestors ( Pitf- 
pati), lord-of-memorial-rites (§raddha-deva). 

As the ruler of the southern direction, Yama is called lord of the south 
(Daksina-pati). 

There is a code of ethics ( Dharma Sastra) which bears the name of Yama. 

Yama is the son of the resplendent Vivasvat ( Bg Veda 10.14.5), the 
embodiment of social morality represented as one of the aspects of the Sun 
and envisaged as the progenitor of mankind. His mother is Cloud (SaranyO) 
(ibid. 10.17.2), daughter of the cosmic architect, ViSvakarman. Yama’s brother 
is the Lawgiver, Manu, who shares with him the title of progenitor of man- 
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kind. Yama is closely connected with the ASvins, who are the sons of Vivasvat. 
The Alvins’ mother, Understanding (Sarhjfia), is an exact likeness of Cloud 
(Saranyfl), the mother of Yama. Yama's twin sister is Yarn!, who loves him 
passionately, though he is sometimes said to have resisted physical union with 
her (ibid. 10. 10). After his death she mourned him so bitterly that the gods 
created Night (YaminI) to make her forget. YamI later appeared on the earth 
as the river Yamuna. ( Markatjdeya Pur ana 77.7.) 

Yama married ten of the daughters of Ritual-Skill (Daksa), who are the 
powers born of the ritual sacrifice ( Mahabharata 1.2577). Elsewhere his wife 
is said to be the shroud-of-smoke (Dhumorija) that rises from the funeral pyre 
(ibid. 13.7637), or to be Fortune (&ri). Yama is sometimes shown with three 
wives, called Golden-Garland (Hema-mala), Good-Behavior (SuSfla), and 
Victory (Vijaya). 

Yama is of fearful and grim appearance. His body is ugly and ill-shaped. 
He is of dark green complexion with glowing red eyes. He dresses in blood red 
garments. His hair is tied on the top of his head and he wears a glittering 
crown. He holds a noose and a staff, and also carries an ax, a sword, and a dag- 
ger. He rides a black buffalo and sometimes appears himself in the form of a 
buffalo. When identified with Time (Ksla), he is shown as an old man with a 
sword and a shield. In many stories he is, however, described as a handsome 
man. “For a moment he saw a man clad in yellow, his tuft of hair bound. He 
was splendid like the Sun, of faultless blackness, beautiful, with red eyes. A 
noose in his hand, he inspired fear." ( Mahabharata 3.16754-16755. [l 99]) 

The virtuous and the sinners see Yama in different forms. To the virtuous 
he appears to be like Vispu. “He has four arms, a dark complexion. His eyes 
resemble open lotuses; he holds a conch, a discus, a mace, and a lotus. He rides 
on Wings-of-Speech (Garuda). His sacred string is of gold. His face is charm- 
ing, smiling. He wears a crown, earrings, and a garland of wild flowers." 

( Padma Purarza, KriyayogasSra: adhyaya 22. [200]) 

“To the sinner his limbs appear three hundred leagues long. His eyes are 
deep wells. His lips are thin, the color of smoke, fierce. He roars like the ocean 
of destruction. His hairs are gigantic reeds, his crown a burning flame. The 
breath from his wide nostrils blows off the forest fires. He has long teeth. His 
nails are like winnowing baskets. Stick in hand, clad in skins, he has a frowning 
brow." ( Padma Puratia, ibid. [201]) 

“He rides the buffalo Fearful (Ugra). His hands are like claws." (Vija- 
ySnanda TripathI, “Devata tattva," Sanmarga, III, 1942.) 

Yama resides in the south, at the end of the earth under the earth, in dark- 
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ness. His city has four gates and seven arches. Within the city flow two rivers: 
Stream-of-Flowers (Puspodaka) and the Roaring-One ( Vaivasvatl). The 
judgment hall is the Hall-of-Destiny (Kalaci). There Yama sits upon the 
Throne-of-Deliberation ( Vicara-bha ). 

"Yama’s city is the City-of-Bondage (SamyaminI). Manifold-Secret 
(Citra-gupta) is his scribe. His ministers are Wrath (Caijda) and Terror 
(Mahacanda). Shroud-of-Smoke (DhQmorijS) and Victory (Vijaya) are his 
beloveds. The place of judgment is below the earth. The messengers of death 
are his attendants." [Jatadhara. [ 202 ]) 

These messengers, dressed in black, have red eyes and bristling hair. 
Their legs, eyes, and noses are like those of crows. ( MahabhSrata 13.3399). 
Yama's charioteer is Sickness (Roga). He is surrounded with demons who are 
the different diseases. (Ibid. 5.3779.) But there are also many sages and kings 
who assemble in his court to pay him homage. Musicians and heavenly dancers 
charm his visitors. At the door of the judgment hall is a guard called Legality 
(Vaidhyata). 

Yama owns two four-eyed dogs with wide nostrils, who were born to the 
Fleet-One (SaramS), the bitch who guards the herds of Indra. They watch the 
path of the dead. 

When the soul leaves the body, the messengers of Yama lead the tired 
being through a barren district without shade or water till he reaches the city 
of Yama. There the dead ones go alone without friends or family. Their deeds 
accompany them. After the record-keeper, Citragupta, has read an account of 
the dead man's actions, kept in a book called “Main Records” ( Agra-samdh&nl ), 
the soul is brought to receive its sentence before the throne of Yama, who 
appears gracious to the just, fearful to the evildoers. 

"The sinners, entering from the southern gate, have to pass a gate of red- 
hot iron and cross the fetid and boiling river Abandonment ( VaitarapI), filled 
with blood, hair, and bones and peopled with fearful monsters." (Vijayananda 
Trip3{hl, "Devata tattva.’’) 

Manifold -Secret (Citra-gupta), the Scribe of the Lord of Death 

the creator, having completed his work, meditated upon the Supreme 
Immensity. 

"Suddenly, while he sat in meditation, a man of divine appearance sprang 
forth from his body. This man held in his hand an account book and a pen. He 
came to be known as Manifold-Secret (Citra-gupta). Dwelling near the king- 
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of-justice (Yama), he was instructed to write down an account of the good 
and bad deeds of all living beings. The Immense-Being (Brahma) revealed to 
him all the subtle things and made him a sharer of the oblations offered in the 
fire sacrifices. Henceforth the twice-born forever feed him with offerings. Since 
he was bom from the body {kayo) of BrahmS, his caste is that of scribes ( kaya - 
stka). , ‘ ( Padma Pur ana, Sfsti khaijda. [203]) 

"Citragupta has nine sons, named Panegyrist (Bhatta), City-Dweller 
(NSgara), Dependent (Senaka), the Fair-One (Gauda), Servant-of-Fortune 
(6ri-vastavya), Gambler (Mathura), Serpent-throned (Ahisthana), Tartar- 
Slave (Sakasena), Water-Dweller (Ambastha), all of whom are the ancestors 
of particular castes of scribes. 

"Citragupta is worshiped on the second day of the clear fortnight of the 
month ofKartika." 3 His image is of iron with black attributes. 

Kubera, the Lord of Riches 

the regent of the northern direction is Kubera. His name first appears in 
the Atkarva Veda ( 8 . 10 . 28 ), where he is the chief of the spirits of darkness and 
is known as the Son-of-Fame (VaiSravapa). In the Mahabharata Kubera is said 
to be a son of Smooth-Hair (Pulastya), who was the father of Fame (VUravas) 
and is elsewhere mentioned as his grandfather. The name appears in a Bharhut 
inscription of the second century b.c. 

Kubera is the god of wealth, the chief of the genii, called the mysterious- 
ones (yaksa) or the secret-ones ( guhyaka ), who guard the precious stones and 
metals stored inside the earth. They also own the "nine treasures.” ( HarivamSa 
13131.) 

Kubera's mother is Call-of-Praise (Idavida). The Vtsnu Purana says that 
she was the daughter of a seer called Speed (Bharadvsja). According to the 
Bhagavata Puratia (1.4.3), she was the daughter of the royal sage Speck-Drop 
(Tfrja-bindu). According to the RSmayana and the Visnu Purana, she was the 
wife of the sage Smooth-Hair (Pulastya), and their son was Fame (ViSravas). 
Speed gave his daughter Extoller-of-the-Gods (Deva-varoim) as wife to 
Fame. 

Kubera's half brothers were Roarer (R5vaoa), the powerful king of Ceylon, 
Jar's-Ear (Kumbhakarija), and Terrific (Vibhlsaija), who became ID ma's ally. 
Their sister is Sharp-Nails (Sorpapakha). {Rimayaija 7.9.28-35.) Ravana 
drove Kubera away from Ceylon’s capital, where he had previously ruled, 
s VijaySnanda Tripath!, "DevatS tattva.” 
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Kubera's wife, Auspicious (Bhadra) ( Mokabkarata 1 . 2 16.6), or Kauberi, 
is the daughter of the danava Mura. She is called the Fairy ( Yaksl) or Splendor 
(CSrvi), Kubera's sons are Reed-Axle (Nalakubera), who is also called "son 
of Mayu-raja (the king of animals resembling men),” and Bejeweled-Neck 
(Maiji-grlva), who is also called Colorful-Poet (Varija-kavi). His daughter is 
Fish-eyed (MinaksI). 

Kubera is the companion and friend of §iva and, as such, is called God's- 
Friend (l£a-sakhi). He is also called Yellow-Left-Eye (Eksksi-pingala). 

( Ramayana 7. 1 3. 3 1.) 

Kubera is shown as a white dwarf with a large belly. He has three legs, 
eight teeth, and one eye. His body is covered with ornaments. He holds a mace 
and sits in the immense assembly hall in the center of his domain, the Curl-City 
(Alaka-puri), north of the Himalaya near the Pleasure-Mountain (Kailasa). 
This city is also called Splendid (Prabha), Bejeweled (Vasudhara), and Abode- 
of-Treasures (Vasu-sthall). A poetic description of it is found in Kalidasa'S 
Meghadilta . The garden of Kubera is called Colorful-Chariot (Caitra-ratha) 
or the Fragrant (Saugandhika). ( Bhagavata Purana 4.6.23.) It is located on 
the Mandara mountain where Kubera is waited upon by faun musicians, the 
kinnaras. His palace is sometimes said to have been built by the world's archi- 
tect, ViSvakarman. Kubera’s chariot is the Flowered-One (Pu§paka). His 
ministers are called Seed (Sukra) and Stool-Foot (Prosthapada) ( Ramayana 
7.15.11). Blessed-Jewel (Mani-bhadra) is the chief of Kubera's army. The 
Deul Bhagavata Purana ( 12.10) mentions the names of six commanders of 
Kubera's army. 

The name of Kubera seems to be of unknown origin, though it has been 
suggested that it may be derived from ku-bera, the “ill-shaped one," a word 
similar to kim-purusa, ku-purusa, etc. Kubera is called lord-of-riches (Dhana- 
pati), wealth-at-will (Icch5-vasu), chief-of-the-genii ( Yaksa-raja), king-of- 
the-animals-resembling-men (Mayu-r5ja), king-of-the-fauns (Kinnara-rflja), 
lord-of-the-demons (Raksasendra), womb-of-jewels (Ratna-garbha), king-of- 
kings (R5ja-r5ja), and king-of-men (Nara-rSja). 

Kubera's image should be made of gold with many multicolored attributes. 
An offering is made to him at the end of all ritual sacrifices, though he does not 
appear to have a separate cult. He is now worshiped mainly in Nepal, but is 
one of the seven divinities of wealth known all over Asia. 

Kubera is the giver of jewels, the protector of travelers. He is associated 
with GaijeSa, the lord of categories. 

"Whatever treasures are in the earth, they all belong to Kubera. Only 
through his kindness do men obtain precious metals and stones from the entrails 
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of the earth. The 'science of treasures’ (nidhi-vidya) teaches that mineral 
wealth is alive and moves of itself from place to place. According to the merits 
of men, Kubera brings out his treasures or hides them. During the rule of a 
deserving king precious stones and jewels come near to the surface of the 
earth and are easily found." (Vijayananda Tripathi, "Devata tattva.") 

The Yaks as. Guardians of the Earth’s Treasures 

the yaksas, with their king, Kubera, were originally antigods (asura), but 
they made friendly overtures to the gods and were accepted in their midst. 

The term yaksa comes from a Vedic word meaning "marvelous" or "mys- 
terious." The mysterious-ones {yaksa) are also the secret-ones { guhyaka ). 
They are often mentioned with the night-wanderers (raksasa), or demons. The 
yaksas are also connected with the serpents (naga). With Kubera at their head 
they seceded from the raksasas. 

The origin of the yaksas is variously described. They are said to be the 
sons of Smooth-Hair (Pulastya) or of Bristling-Hair (Pulaha) or of Vision 
(KaSyapa) and also to be born from the feet of the Immense-Being (Brahma). 
Their function is to protect their prince, Kubera, lord of riches, and his treasures 
with their javelins, clubs, and swords, and to guard his fortresses and his gar- 
den. They are otherwise benevolent beings living upon the earth or on its bor- 
ders. According to the Bhagavata Parana (5.24.5), Brahma created a number 
of divine beings who all asked, “What is our duty?" Some said, “We shall per- 
form sacrifices” ( yaksamah ). They are known as yaksas. Others replied, “We 
shall protect" ( raksamah ). They are called raksasas. Kubera is the lord of them 
all. 

The yaksinls are female yaksas, shown as genii of the air who seize or take 
possession of children. 

Misery (Nirrta) 

in the PurSpas the regent of the southwestern direction is Misery (Nirrta). 
Misery is the son of Vision (KaSyapa) and Fragrance (SurabhT). He is also one 
of the eleven Rudras ( Padma Puraqa, Sfsti khapda, ch. 40). He is the lord of 
elves {nairrta), ghosts (bhuta), and night-wanderers (raksasa) and also the 
lord-of-the-directions (Dikp3la). People worship him to gain victory over their 
enemies. ( Bhagavata Purina 2.3.9.) 

A legend says that once there was a virtuous king of the criminal tribe of 
the Sahara named Brown-Eye (PingSksa). One day in the forest he heard people 
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crying for help. He ran and found travelers being looted by a group of savages 
( dasyu ). He fought them and was killed. As a reward he was made the regent 
of a direction. (Vijayananda TripathT, “Devata tattva.*’) 

The nairftas are the descendants of Nirfti and are represented as a kind 
of elf attached to Kubera. 


Nirrti, the Goddess of Misery \J 


NiitijTi is a sinister goddess representing misery, disease, and death. Her 
images are painted on cloth and show red attributes. Her ceremonies are char- 
acterized by black garments and ornaments. 

“Embodiment o? a\\ sins, she appeared at the time of the churning of the 
ocean before the goddess of fortune, LaksmI. Hence she is older than LaksmI. 
Her abode is the sacred fig tree, the pippala, where, every Saturday, LaksmI 
comes to visit her. To her realm belong dice, women, sleep, poverty, disease, 
and all the forms of trouble. 

“She is the wife of Sin (Adharma), the son of Varuija. Her sons are Death 
(Mftyu), Fear (Bhaya), and Terror (MahSbhaya).'’ ( Mahabharata 1.67.52.) 

In this world all those who are born under a handicap, in the families of 
thieves or evildoers, and yet are virtuous and kind are protected by Nirrti. 


Trita (the Third) or Aptya, the Water Deity 


/ 


trita, in the Rg Veda, appears as a minor double of Indra. He associates 
with the gods of the atmosphere, the Maruts, and with Vayu and Indra. With 
Agni he prepares the soma. In battle he defeats the antigods Obstruction ( Vftra), 
Cloud (Vala), and the three-headed Shape-of-the-Universe (Vi$va-rupa), son 
of the Shaper (Tvas^r). He dwells in the remotest region of the world. Trita 
is the bestower of long life. 

Sayaija, commenting on Bg Veda 1.105, relates that Trita (third), with 
two other seers called Ekata (first) and Dvita (second), suffering from thirst, 
found a well from which Trita began to draw water. The other two pushed him 
in and closed the well with a wheel. Trita composed a hymn to the gods and 
miraculously managed to prepare the sacrificial soma that he might drink it 
himself or offer it to the gods and so be extricated. This is alluded to in Bg 
Veda 9.34.4. 

The name Xptj’a, which may come from ap (water), is said to refer to 
Trita’s connection with rain, water, and soma. 
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W e have seen that for each individual being the stages of development 
which are ahead of him appear luminous, angelic, and can be represented 
as divinities, while all contacts with the stages which he has left behind hamper 
his progress and seem obscure, lifeless, evil. 

The difference between gods (sura) and anti-gods (a-sura) is therefore 
not one of kind but of degree. According to the path we follow, certain powers 
will be for us obstacles or helpers, demons or angels, drag us toward our lower 
instincts or liberate us from their grip. 

“In contrast to the gods, the antigods are the inclinations of the senses 
which, by their nature, belong to the obscuring tendency, and which delight y 
(ra) in life (asu), that is, in the activities of the life energies in all the fields 
of sensation.” (SankaracSrya, commentary on Chandogya Upanisad 1.2.1. [ 20 1 ]) 
The antigods are, thus, all that draws man away from the path of realiza- 
tion. They are those powerful instincts and attachments which keep man within 
the power of Nature ( prakrtt ), prevent his progress, and obscure his intellect. 

The division of gods and antigods need not therefore be clearly drawn. In 
the general evolution of man, a few antigods will become gods, while some 
divinities may be reduced to the status of antigods. The principles that are gods 
on a particular path of spiritual development may be demons on another. This 
becomes particularly clear if we compare the Tantric and Vedic forms of ritual 
and the corresponding moral codes. At each stage the gods will represent the 
beneficial powers of Nature, the antigods those powers which are antagonistic 
to enlightenment, the dark forces which appear cruel and destructive on the 
physical plane. Vrtra (obstruction personified), the withholdcr of rain, is op- 
posed to Indra, the rain-giver. 
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The antigods are older than the gods. They are the gods of an age when the 
world was still in its infancy. 

“The gods and the antigods are the twofold offspring of the lord-of- 
progeny (Prajapati). Of these the gods are the younger, the antigods the older. 
They have been struggling with each other for the dominion of the worlds." 
( Brhad-aranyaka Upanisad 1.3.1. [205]) 

“The earth with its forests, oceans, and mountains was first ruled by power- 
ful genii ( daitya ). But the gods, guided by Knowledge (Visou), killed them in 
battle and captured the three worlds with their inhabitants." ( Ramayana 
7.2.16-17. [206]) 


The Antigods (asura) 




the term asura, used for the Supreme Spirit in the oldest parts of the Rg 
Veda, is the equivalent of the Ahura of the Zoroastrians. In the sense of “God" 
it was applied to several of the chief deities, to Indra, Agni, and Varuija. Later 
it acquired an opposite meaning and came to signify an antigod, a demon or 
enemy of the gods. The word is found with this signification in the last book 
of the Rg Veda and in the Atharva Veda. 

The word asura is said to have come from the root as, which means "to 
be," and thus the asuras are the forms of existence, of life. The Brahmaijas and 
the Purarias derive the word from asu, meaning "breath.” It can, however, 
have other meanings. 

“Those who dislike their dwelling place or were driven away from it, or 
those whose breaths, that is, whose life energies, are strongly knit, are asuras. 

"From the higher life energies he created the gods; that is why they are 
gods (sura). From the lower life energies he created the asuras ; that is why they 
are antigods.” ( Nirukta 3.2.7. [207]) 

The Ramayana, however, calls asuras those who abstain from wine, a 
prejudice common among pre-Aryan Indians. 

"As they took to wine (sara) [which appeared when the ocean was churned], 
they are known as gods (sura), while the sons of Diti, who refused it, are con- 
sidered anti-gods (a-sura).” ( Ramayana 1.45. [208] ) j 

According to the TaittirJya Brahmatia, the breath (asu) of the Iord-of- 
progeny (Prajapati) became alive and “with that breath he created the asuras.” 
The word asura could, however, also come from the other root as, meaning "to 
frighten away," and thus represent the fearful aspect of deities. The name is un- 
doubtedly of Indo-Iranian origin. 
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The Gods of Pre-Vedic India •*/ 

the term asura came to be used to represent some of the gods of pre-Vedic 
India. Like other socioreligious groups, the peoples who fought for the domina- 
tion of the Indian continent tended to represent their ideal of life, of morality, of 
goodness, the divine powers who protected their homes, their cattle, their so- 
ciety, as the true gods and the divinities protecting the other side as antigods or 
demons. Thus the Vedic poet saw mankind divided into the noble Aryas, wor- 
shipers of the gods and doers of sacrifices, and the unholy Dasyus (barbarians), 
builders of sinful cities, expert in magic. The heavens were similarly divided be- 
tween the gods and the antigods. 

It is significant that it was not for their sins that the antigods had to be 
destroyed but because of their power, their virtues, their knowledge, which 
threatened that of the gods— that is, the gods of the Ary as. The antigods 
are often depicted as good brahmanas (Bali, Prahlada). Defeated, they serve the 
gods faithfully ( Siva Purana). 

The later mythology tries to explain the change in the status of the asuras, 
saying that originally they were just, good, and charitable, respectful of divine 
law and performers of sacrifices, possessors of many virtues. Therefore Sri, the 
goddess of fortune and beauty, dwelt with them during the early ages at the be- 
ginning of the world. “I used formerly to dwell with the virtuous danavas.” 

( Mahdbhdrata 12.8381. [209]) 

As they multiplied, the asuras became proud, vain, quarrelsome, shame- 
less. They infringed the law, neglected the sacrifices, did not visit holy places to 
cleanse themselves from sin. They were envious of the happiness of the devas. 
They tortured living beings, created confusion in everything, and challenged 
the gods. 

“In the course of time, on account of their change of heart, I saw that the 
Divine Law had disappeared from them, who were animated by passion and 
rage.’ 1 ( Mahabharata 13.8360. [210]) 

For a time they succeeded in dethroning Indra and putting Bali in his place. 
But, as they had lost their virtues. Fortune (6ri) forsook them. 

With new political alignments and alliances, as well as with changes in 
moral conceptions and ritual, some of the gods changed side. The teachings of 
the wise asuras came to be incorporated into those of the Vedic sages and often, 
more or less openly, replaced them. 

On the other hand, the asuras gradually assimilated the demons, spirits, and 
ghosts worshiped by the aboriginal tribes and also most of the gods of the other 
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non-Vedic populations oflndia. In the later epics the term asura becomes a com- 
mon name for all the opponents of the Aryan gods and includes all the genii, the 
daityas, and danavas and other descendants of the seer Vision (KaSyapa), al- 
though not usually the demons [raksasa) said to be descended from Smooth- 
Hair (Pulastya). 

Some of the ancient heroes, later recognized as incarnations of Visgu or 
connected with their legend, came down from the background of pre-Vedic 
culture and have carried with them the tales of the great asuras whose names and 
wisdom had remained untarnished. 

Tales referring to the peoples and the aboriginal tribes with whom the 
Xryas were first in conflict when they settled in northern India came to be in- 
corporated in the myths of the asuras and the raksasas. The allusions to the dis- 
astrous wars between the asuras and the suras, found everywhere in the Puragas 
and the epics, seem to include many episodes of the struggle of the Aryan tribes 
against earlier inhabitants oflndia. The raksasas appear as guerrillas who disturb 
the sacrifices. A rakfasa carries off Bhrgu’s wife, who was originally betrothed to 
the raksasa Puloman. Many Aryas contracted alliances with asuras. Arjuna mar- 
ried King Vasuki’s sister. Matali’s daughter married the naga Sumukha [Mah&- 
bharata 6.3621). The naga Taksaka is an intimate friend of Indra (ibid. 
1.18089). Ghatotkaca is a son of Bhlma by the raksasi woman Hidimba. Raksasas 
and yaksas are named occasionally as being in the army of the devas. In the war 
described in the MahZbharata some asuras support the Kurus in battle (ibid. 
7.4412). The asuras are often grouped with different Hindu tribes such as the 
Kalinga, the Magadha, the Nagas. There are still today Naga tribes in Assam, 
and the Asur are a primitive tribe of ironsmiths in central India. 


Description of the Antigods 


/ 


the antigods were the sons of the earth goddess, the Bounded (Diti ), and 
the non- Ary an sage Vision (KaSyapa). Elsewhere they are represented as the 
offspring of the thirteen daughters of Ritual -Skill (Dak?a). They are the elder 
brothers of the gods and the Adityas. Manu says that the asuras were created by 
the lords-of-progeny (Prajapatis). According to the Visnu Parana, they were 
born from the groin of Prajapati. The Taittirlya Brahmana says that the lord of 
progeny created the asuras from his breath, the Satapaiha Brahmana that he 
created the asuras from his digestive breath. The Taittirlya Aranyaka explains 
that PrajSpati created gods, men, Ancestors, gandharvas, and apsarases from 
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water and that the asuras, raksasas, and pisacas sprang from the drops which were 
spilled. 

The asuras dwell in mountain caves, in the bowels of the earth, and in the 
infernal region, where they have large cities: Golden-City (Hiranya-pura), 
City-of-Ancient-Light ( PrSg-jyotisa ) , City-of-Liberation (Nirmocana) , all built 
by their magician-architect Maya. The asuras also live in the sea, where they 
are ruled by Varuija, and in the sky, where they have three splendid fortresses 
made of iron, silver, and gold from which they attack the three worlds. 

The asuras are powerful in battle. They uproot trees and hurl the tops of 
mountains against their enemies. They are skilled in magic. They can transform 
themselves into all sorts of shapes and become invisible. They frighten people 
with their roar. 

The preceptor of the asuras is the sage Sukra, who obtained from Siva a 
method for protecting them against the gods. The marriage by purchase is 
known as the Hsura form of marriage. 

Different Kinds of Asuras 

the Mahabharata gives a list of the different kinds of asuras. The main ones 
are the daityas (genii), the danavas (giants) known to the Vedas, the dasyus 
(barbarians), the kalakaiijas (stellar spirits), the kSlejas (demons of Time), 
khalins (threshers), nagas (serpents), nivata-kavacas (wearers of impenetrable 
armor), paulomas (sons of the sage Smooth-Hair [Pulastya]), pisacas (eaters of 
raw flesh), and raksasas (night wanderers). Of these the most frequently men- 
tioned are the danavas and the raksasas. 

All these beings are depicted as worshipers of Siva and are therefore con- 
nected with the ancient £iva cult, at first probably the strongest opponent of the 
establishment of the Vedic modes of worship throughout India. 1 

The Gods (sura) or the Resplendent-Ones (dev a) S 

THE WORD sura (god) has been said to come from the root scar, “to shine.'* 
The word deva (deity) comes from the root div, also meaning “to shine.” A 
traditional etymology gives for the word sura the meaning of “delighting in 
himself.*’ The word sura meaning “god" may, however, have been coined from 
a-sura, the older name for gods, the initial a being mistaken for a negative prefix. 

I For a description of some of the different kinds of asuras, see Chapter 25. 
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Asura was then understood to mean "antigod" and to refer to the gods of 

the enemy. 

The two main names of the gods ( sura and ieva) are said to have also a 
number of secondary meanings, all indicative of godly qualities. The main ones 
are: play {bids), desire for supremacy (vijiglsa), relation (vyafara), light 
(<*><"'). praise ( stuti ), enjoyment [mode), intoxication (mada), dream (tra- 
fna), radiance (lanti), movement (gati). Thus, "The gods play. The rise, dura- 
tion, and destruction of the world is their game. 

‘ The gods conquer. They destroy the power of the antigods, as well as 
sorrow and sin. 

The gods are the source of all activity. In a world where all is relative, 
the}’ are the links which unite the moving to the unmoving, the subtle to the 
gross world, spirit to substance. 

The gods are the inner light of knowledge and the outer light which re- 
veals the world. 

^ The gods deserve praise; the whole universe sings their glory. 

[The gods enjoy all things. It is divinity hidden within ourselves that en- 
joys all our pleasures. 

[The gods intoxicate the mind, make us forget the agitation inherent in at- 
tachments. 


[The gods are subtle beings corresponding to the state of dream. 

[ he gods ever shine. Their splendor illumines the worlds.] The gods2re 
not ound b} space and time. They are present everywhere at every moment. 
eir nature is movement, their substance is knowledge.” (Vyayammi 
rip3t T, Devata tattva,” Sanmarga, III, 1942.) 

The gods move in the high spheres of space. They dwell in heaven (rreye), 
ar a o\e t e earth, from where they descend upon the earth. When they appear 
« t , morta e 3 es » the signs (linga) which distinguish them from men are ike 
e} o not s\\ eat, their eyelids do not wink, their feet do not touch the grouri, 
they always wear fresh wreaths and have no shadows. 

The meetmg place and pleasure ground of the gods ‘ ' h- ' 

the H Cl’ r n0 " hem m ° Umain s °™>taes identific 
the Himalaya, between Malyavat and n*. n.™...: , 

1.1114; 12.129SS.) According to the.-’’ - •„ [„ 4 . 

Me^mtound like the mo rn ingsun , . , a ( flame 

84,000 yojanas ( 350,000 miles) high r„ , 

shadows the worlds above and below 11 . 

have beautiful feathers. This is why .4 



144 TWO: THE GODS OF THE VEDAS 

Asura was then understood to mean “antigod" and to refer to the gods of 

the enemy. 

The two main names of the gods ( sura and deva) are said to have also a 
number of secondary meanings, all indicative of godly qualities. The main ones 
are: play ( krida ), desire for supremacy (vijiglsa), relation (vyapara), light 
(dyuti), praise ( stuti ), enjoyment ( moda ), intoxication ( mada ), dream (sva- 
pna), radiance ( Jc&nti ), movement (gati). Thus, “The gods play. The rise, dura- 
tion, and destruction of the world is their game. 

"The gods conquer. They destroy the power of the antigods, as well as 
sorrow and sin. 

“The gods are the source of all activity. In a world where all is relative, 
they are the links which unite the moving to the unmoving, the subtle to the 
gross world, spirit to substance. 

“The gods are the inner light of knowledge and the outer light which re- 
veals the world. 

“The gods deserve praise; the whole universe sings their glory. 

“[The gods enjoy all things. It is divinity hidden within ourselves that en- 
joys all our pleasures. 

"[The gods intoxicate the mind, make us forget the agitation inherent in at- 
tachments. 

“[The gods are subtle beings corresponding to the state of dream. 

“[The gods ever shine. Their splendor illumines the worlds.] The gods are 
not bound by space and time. They are present everywhere at every moment. 
Their nature is movement, their substance is knowledge.” (VijaySnanda 
TripSthI, “Devata tattva,” Sanmarga , III, 1942.) 

The gods move in the high spheres of space. They dwell in heaven ( svarga ), 
far above the earth, from where they descend upon the earth. When they appear 
before mortal eyes, the signs {lifiga) which distinguish them from men are that 
they do not sweat, their eyelids do not wink, their feet do not touch the ground, 
they always wear fresh wreaths and have no shadows. 

The meeting place and pleasure ground of the gods is the highest of all 
mountains, the axial northern mountain sometimes identified with a mountain in 
the Himalaya, between Malyavat and Gandham5dana. ( Mahabharata 1.1098; 
1.1114; 12.12986.) According to the Mahabharata (13.4862), this mountain, 
Meru, is round like the morning sun, and resembles a flame without smoke. It is 
84,000 yojanas (350,000 miles) high and goes as far down in depth. It over- 
shadows the worlds above and below and across. All the birds on this mountain 
have beautiful feathers. This is why the bird Beautiful -Face (Sumukha), a son of 
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Beautiful-Wing {Supanja, i.e., Garuda), left the mountain in protest, for there 
was no difference between good, average, and bad birds. The Sun, the Moon, 
and the Iord-of-wind (Vayu) move ceaselessly round this mountain. Its gardens 
are filled with flowers and fruit. Everywhere can be seen shining palaces of gold. 
Hosts of gods, celestial-musicians ( gandharva ), genii ( asura ), and demons 
(raksasa) play with heavenly nymphs (apsaras). The top of Mount Meru is 
covered with forests. Its fragrant flowering trees and huge jambu trees resound 
with the melodious voices of celestial singing girls, the kinnarts. 


The Age aud the Felicity of the Gods 




the age of the gods is always sixteen. Sixteen represents the number of 
perfection, of plenitude. In man it is after the sixteenth year that the first ele- 
ments of decay begin to appear, and when the moon reaches the sixteenth digit it 
begins to decrease. 

“God, the death of death, ever remains an adolescent of sixteen years." 
( Bhagavata Purana 10 . [211]) 

The sixteenth digit represents the fullness of existence-consciousness- 
experience. The nature of the Total Being and all his manifestations are parts of 
this immense store of joy, this immense existence. At each stage manifestation 
further fragments itself. Thus the lower forms of creation, although basically 
made up of existence, consciousness, and experience, have a smaller share of each 
and a graduation can be made between things and living beings in terms of rela- 
tive consciousness, relative experience or enjoyment, and relative existence. 

The Taittmya Upanisad gives the relative scale of the happiness of the 
celestial beings in relation to man. 

"This is the scale of happiness. The unit of happiness can be taken as that 
enjoyed by a man young and virtuous, learned and eager, healthy, powerful, rich, 
master of the whole earth. 

"Those who, through their merit, have reached the heaven of the gan- 
dharvas know a happiness a hundredfold greater. 

"So does the sage who has reached the stage that is beyond desire. 

"The happiness of the celestial musicians, the deva-gandharvas, is again a 
hundred times greater. 

“Such is also the happiness of the sage who has reached the stage that is 
beyond desire. 

“The happiness of the Ancestors {pitf) in their immortal world is again a 
hundred times greater. 
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“So can be the happiness of the sage who has reached the stage that is be- 
yond desire. 

“A hundred times greater is the happiness of the saints who through ritual 
observances have become gods. 

“Such is also the happiness of the sage who has reached the stage that is 
beyond desire. 

“A hundred times greater is the happiness of the gods also known to the 
sage who has reached the stage that is beyond desire. 

“A hundred times greater than that of the other gods is the happiness of 
Indra, king of heaven, a happiness equal to that of the sage who has reached the 
stage that is beyond desire. 

"A hundred times greater than that of Indra is the happiness of the teacher 
of the gods, Brhaspati, a happiness attained also by the sage who has reached the 
stage that is beyond desire. 

“A hundred times greater than that of the teacher of the gods is the happi- 
ness of the lord of progeny, PrajSpati, also known to the sage who has reached 
the stage that is beyond desire. 

“And the happiness enjoyed by the Immense-Being (Brahma) is one hun- 
dred times greater, yet equaled by that of the sage who has reached the stage 
that is beyond desire.” ( Taittirlya Upanisad 2.8. 1-4. [212]) 



THREE 


The Trinity 
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of the gods, Brhaspati, a happiness attained also by the sage who has reached the 
stage that is beyond desire. 
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Visnu, the Pervader 


Saliva , the Cohesive Tendency 

I n the cosmological trinity, Visnu is the name given to the cohesive, or 
centripetal, tendency known as the sattva quality. All that in the universe 
tends toward a center, toward more concentration, more cohesion, more 
existence, more reality, all that tends toward light, toward truth, is the Vispu 
tendency, while §iva, the centrifugal principle, means dispersion, annihilation, 
nonexistence, darkness. 

The Name Vi§iju 

it is the centripetal tendency which holds the universe together, which is the 
cause of all concentration, hence of light, of matter, of life. It pervades all exist- 
ence, hence it is known as the Pervader. The name Visnu comes from the root 
visl{, which means “to spread in all directions,” “to pervade.” 

According to the Brhad-devatH (2.69 [213]) the name Visnu may come 
from the root vis (visnati, to spread), or vis { visati , to enter), or from visit 
( vivesti, to surround), all expressing pervasion. 

As the inner cohesion through which everything exists Visnu dwells in 
everything, owns everything, defeats the power of destruction. “He is Visnu be- 
cause he overcomes all.” ( Mahdbharata , 5.70.13. [214]) 1 


1 Louis Renou ( L'Inde ctassique, p. 32S) considers the origin of the name 
Vispu as obscure and possibly non-Aryan. He mentions among the etymologies sug- 
gested by different scholars v i + s3nu, "crossing the heights” and vis, “active," and 
mentions the epithet iipi-vifta, "realized through the penis,” as indicating a possible 
phallic origin. 
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The Nature of Vi$uu 

vision is the inner cause, the power by which things exist. He has no con- 
cern with their outward form, which comes within the realm of the Creator 
Brahma, the Immense Being. There is no state of existence which does not de- 
pend on destruction as well as duration. There can be no life without death. 
Hence Visnu and Siva are interdependent. But while 6iva is the lord of destruc- 
tion, Visiju is the principle of duration and can be considered a symbol of per- 
petual (i.e., eternal) life. He is the power that holds the universe together. He is 
therefore the aim toward which all temporary beings tend. He is the hope of all 
that must die, the goal pointed out by all religions. 

^ The State of Dream 

the pure Vi§nu principle is the source, the plan, of life. It is identified with 
the world of dream, where things are conceived as prototypes yet to be realized. 
The real, lasting creation is this mental creation. We create a machine when we 
conceive it. Once the plans are made in the abstract, realization in perishable 
materials is a secondary matter which the inventor may leave to technicians. 
World planning is the work of Visnu, who is the universal Intellect. 

On the plane of creation, the three states of the mind — sleep, dream, and 
awareness — are the relative conditions corresponding to the three qualities, the 
three deities. Thus Siva is experienced in the emptiness of dreamless sleep, 
Visnu in the vision of dream, and Brahma in the state of awareness. 

Knowledge of outward forms is obtained in the state of awareness, knowl- 
edge of inner principles in the state of mental vision which is dream, while per- 
ception of the formless transcendent reality is gained only through the absolute 
stillness, the complete silence, of the mind. 

All Religion Is of Vi$iju 

every religion includes a theology and a moral code. The first aims at de- 
fining the principles which rule all existence and the destiny of our subtle in- 
dividuality, the other proposes rules of action that may prepare the transmigrant 
self for its journey toward light, toward perfection, toward illumination or di- 
vine reality. Both are therefore concerned exclusively with Vi§nu. All religion is 
a form of Vai§navism, while all science refers to Brahma, and all attempts at 
transcendental knowledge, at apprehending that which is — or is not— beyond 
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existence, beyond individuality, refer to the &va aspect of divinity. Science bases 
itself onseniorial perception. Religion makes use of mental and intellectual facul- 
tiesj'of faith 'and knowledge. Transcendent knowledge can be attained only 
through the methods of yoga and the control of the mind. 

The Names of Visnu 

according to the aspect envisaged, Visnu is known under many names. 
Sarikar3carya's commentary on the Visnu-sakasra-nama explains the meaning of 
a thousand names of Visriu. 

From the religious point of view, Visnu is Hari, "the Remover.” In his 
commentary on the Kali-santaranh Upanisad 2.1 [215], Upanisad Brahmayogin 
explains this name, saying: “That which takes away ignorance and its effect is 
Hari, the Remover, who destroys [the belief that] things [can exist in themselves] 
apart from him." Hari, the Remover, is also the remover of sorrow, the giver of 
consolation. 

When Vi$nu sleeps, the universe dissolves into its formless state, repre- 
f sented as the causal ocean. The remnants of manifestation are represented as the 
- serpent Remainder (Sesa) coiled upon itself and floating upon the abysmal S 
waters. It is on this serpent that the sleeping Visnu rests. Visnu is then called 
Narayaija (moving on the waters). The name NarSyaija can also mean the 
"abode of man." 
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The Image of Visnu 


ill the qualities and attributes which are inherent in the nature of the Per- 
XX vader and which are found in his manifestations are symbolized by the 
different qualities and attributes of his image. The image of a deity is merely a 
group of symbols, and no element of its form should be the fruit of the inventive- 
ness of an image maker. Every peculiarity of the attitude, of the expression, or 
of the ornaments is of significance and is intended as a fit object for meditation. 

The significance of the icon of Vi§nu is explained in the PurSijas and several 
minor Upani§ads. The two most common representations show him sleeping 
above the causal ocean on the coils of the serpent Remainder (Sesa-naga) or 
standing with four arms and a number of attributes as the ruler of sattva, the 
cohesive or centripetal tendency. 

The Gopala-uttara-tapinl Upanisad (46-48 [216]) describes the main fea- 
tures of the image of Visnu. 

Visrm speaks: "My feet have lines forming a celestial standard, a royal 
parasol. On my chest are the lock of hair Beloved-of-Fortune (Srf-vatsa) and 
i the shining jewel Treasure-of-the-Ocean (Kaustubha). In my four hands are a 
j conch, a discus, a mace, and a bow (or a lotus). My arms are adorned with arm- 
lets. I wear a garland, a shining diadem, and earrings shaped like sea monsters." 

The Four Arms 

four, the number of the earth, represents the fulfillment of manifestations 
in all the spheres of existence, the four stages that may be found in every form of 
development, of life. In the images of all deities the four hands express dominion 
over the four directions of space and thus absolute power, but they also represent 
the four stages of human development and the four aims of life, which are pleas- 
ure, success, righteousness, and liberation. The relative predominance of these 
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aims results in the division of human life into four periods, of human society into 
four castes, of human history into four ages. These four stages are also con- 
nected with the orientation of images in temples. The aspects of knowledge 
pertinent to these four aspects of human destiny are represented by the four 
Vedas. 

In the case of Visnu more particularly “the four arms [can be said to] repre- 
sent the three fundamental qualities and the notion of individuality [from which 
all existence arises].” ( Gop&la-uttara-tapinl Upanisad 55. [217]) 

In each of his hands Visgu holds one of his four attributes. In the usual 
image these are in a given order. 

“In my r [lower right] hand, which represents the revolving or creative 
tendency, I hold the conch, symbol of the five elements. 

"In the [upper right ] hand [which represents the cohesive tendency ], I hold 
the discus, [shining like an] infant [Sun *], symbol of the mind. 

“In the [upper left] hand [which represents the tendency toward dispersion 
and liberation], I hold the bow, symbol of the causal power of illusion [from 
which the universe rises], and the lotus, symbol of the moving universe. 

"In my [lower left] hand [which represents the notion of individual exist- 
ence] is the mace, symbol of primeval-knowledge ( adya vidyd).” ( Gopala - 
uttara-tapinl Upanisad 55-57. [218]) 

The Twenty-Four Icons of Visnu 

the relation of the three fundamental qualities and I-ness, or of the 
spheres of perception of the senses, to the elements, the mind, the power of 
illusion, and the power of knowledge or intellect can, however, vary for dif- 
ferent kinds of beings, different forms of creation, different ages. The aspects of 
divinity ruling these various spheres of manifestation are represented in twenty- 
four images of Visiju holding their attributes in different hands. These are de- 
scribed in the Padma Parana (Patala khaijda). The liupa-mandana, a technical 
work on architecture, gives a similar list but with a slightly different distribution 
of the attributes. In accordance with these different possible relations between 
the basic elements of existence, Visnu, the all-pervading form of divinity, in 
each of the important ages of the world’s history’, descends as an incarnation, an 
avatar, to establish the law of righteousness and the ways of knowledge suited 
to the conditions of the world. (The icons of Visnu listed in the Sanskrit texts 
mentioned above [220 and 219, respectively] are tabulated on page 154.) 

1 The text is here corrupt. 



THE TWENTY-FOUR ICONS OF VI§iyU 


1 . KcSava, the Long-haired One 

2. N.lrJyana, the Universal Abode 

3. Msdhava, the Lord of Knowledge 

4. Govinda, Rescuer of the Earth 

5. Vi$nu, the Pervader 

6. MadhusOdana, Destroyer of Madhu 

7. Trivikrama, Conqueror of the Three Worlds 

8. Vamana, the Dwarf 
(literally, “deserving of praise”) 

9. Sri-dhara, Bearer of Fortune 

10 . Hr§!ke$a, Lord of the Senses 

11 . Padma-nabha, 

He whose Navel is the World's Lotus 

12. Damodara, the Self-restrained 

IS. Sartkar§aija, the Resorber 

14. Vasudeva, the Indwellcr 

15. Pradyumna, the Wealthiest 

16. Aniruddha, the Unopposed 

17. Purusottama, Best of Men 

18. Adhoksaja, the Universe’s Sphere 

19. Nrsirtiha, the Man-Lion 

20. Acyuta, the Never-falling 

21. Jan3rdana,* Giver of Rewards 

22 . Upendra,* Indra's brother 

23. Hari,* the Remover of Sorrow 

24. Krsija, the Dark One 
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note. The arrangement according to the Rflpa-mandana [219] is shown in roman type; ac- 
cording to the Padma PurSna, pt. 4, eh. 79 [220], in italics. The asterisks (*) on items 21-2S 
indicate icons not mentioned in text 220. 
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“The attributes should always be mentioned starting from the lower 
right and going upward round the image.” ( Padma Purdna, pt. 4, ch, 79. 
[ 221 ]) 


The Conch 

£ the conch is the symbol of the origin of existence. It has the form of a mul- 
tiple spiral evolving from one point into ever-increasing spheres. It is associated 
with the element water, the first compact element, and thus is spoken of as born 
of the causal waters. When blown, it produces a sound associated with the prime- 
val sound from which creation developed. 

The conch is taken as the representation of the pure-notion-of-individual- 
existence ( sattvika ahamkara) from which are evolved the principles of the five 
elements (bhuta). 

“He holds the conch named Born-of-Five (Paficajanya), which represents 
the [ sattva , cohesive] part of I-ness, origin of the elements.” [ 222 ] ~) 


The Discus 

^O'the discus [or wheel] of Visnu is [called] Beauteous-Sight (Sudarfana). 
It has six spokes [and is the symbolic] equivalent of a six-petaled lotus.” 

( Nrsmha-purva-tSpin} Upanisad 5.2. [223]) “It represents the [universal] 
Mind” [VisTiu Parana 1 . 22.68 [ 224 ]), the limitless power which invents and de- 
stroys all the spheres and forms of the universe, the nature of which is to revolve. 
According to the Ahirbudhnya Sarnhitd (2.62 [225]), SudarSana is the “will to 
multiply.” 

“The six spokes in the year’s cycle represent the six seasons; in the center 
is the nave in which the spokes are set [within this center is the magic syllable 
hfm, which represents the changeless, motionless center, the supreme causal 
continuum]. The circle around the wheel is mdyd, the divine power of illusion.” 
{Nfsimha-purva-tapinl Upanisad 5.2. [226]) 

The universal Mind corresponds in the microcosm to the active-notion- 
of-individual-existencc ( rajas-ahamkdra ) that is associated with the fiery prin- 
ciple. "The prodigious power of the mind can destroy all forms of ignorance, 
hence the discus is the fearful weapon that cuts off the heads of all demons, of all 
errors. ^)(Karap3tri, “Sri Vi$nu tattva,” Siddhdnta, V, 1944-45.) 
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The Lotus 

the lotus represents the universe, the flower that unfolds in all its glory 
from the formless endlessness of the causal waters. 

"From the Ocean of Creation rises the universe which appears in my mind; 
the regents of the eight directions arc its eight opened petals." ( Gopsla-uttara- 
tapinl Upanisad 51. [227]) 

"The immaculate lotus rising from the depth of the water and ever remote 
from the shore is associated with the notion of purity and with the cohesive- 
tendency (sattva) from which spring the law-of-conduct ( dharma ) and knowl- 
edge (jfltina). It is sometimes taken as the emblem of the six transcendent 
powers (bhaga) which characterize divinity’ ( bhaga-van ). 

"As the representation of the unfolding of creation the lotus is a symbolic 
equivalent of the egg of nescience, seed of endless millions of universes." (Kara- 
patri, "Sri Vi§nu tattva.") 

The Bow, Arrows, and Quiver 

the bow is the destructive-aspect-of-the-notion-of-individual-existence 
(tamasa-ahariikara) , the aspect that is associated with the disintegrating tend- 
ency and is the origin of the senses ( Visnu PurSrja 1.22.70. [228]). It is the in- 
strument through which we send feelers into the unknown spheres of a purely 
illusory creation. 

"He [Visnu] has a bow called SSrrtga, which represents the [tamas] part of 
I-ness, origin of sensorial perception.” [229] The bow therefore "corresponds 
to the divine power of illusion.” ( Krsna Upanisad 23. [230]) 

"The numerous arrows of Visnu are the senses, the fields of activity of the 
intellect." ( Visnu Purana 1.22.73. [2Sl]). 

The quiver is the storehouse of actions. 

The Mace 

"the mace is the power of knowledge" ( Visnu Purana 1 .22.69 [232]) which 
dazzles and intoxicates the mind, hence it is called the stupe fier-of-the-mind 
(KaumodakI). "Kaumodaki is that which inebriates the mind.” [2SS] 

The power of knowledge is the essence-of-life {prana tattva), from which 
all physical and mental powers are derived. Nothing else can conquer time and 
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itself become the power of time. As such the mace is identified with the goddess 
Kali, who is the power of time. 

“The mace is Kali, the power of time. It destroys all that opposes it.*’ 
(Krsna Upanisad 23. [234-]) 

. The Jewel Treasure of the Ocean 

on the chest of Visnu shines a brilliant gem, Treasure-of-the-Ocean 
(Kaustubha 2 ). “This jewel represents consciousness, which manifests itself in 
all that shines: the sun, the moon, fire, and speech." ( Gopala-uttara-tapiril 
Upanisad 54. [2361) 

[This total consciousness, which is] “the Soul of the world, unsoiled, subtle, 
pure, is the jewel" { Visnu Purana 1 . 22.68 [237]), made of the total of the living 
consciousness of all living beings. It is the enjoyer of all creation. 

To the mystic, the living consciousness appears as if clinging to the breast 
of the divine beloved. In the myth of Krsna we read: 

“When the flowers and pearls and precious stones [which are the angels and 
the saints and the sages] ever cling to the Remover-of-Sorrow (Hari) once they 
have reached his breast, how could cowherd-women possessed by love ever 
abandon him?” (Bhagavata Pur&na 10 . [238]) 

The Lock of Hair Beloved of Fortune 

on the left breast of Visnu is a lock of golden hair called the Belovcd-of- 
Fortune (Sri-vatsa). It represents the source of the natural world, Basic-Nature 
( pradhana ) (Visnu Purana 1.22.69 [239]). The jewel is the enjoyer; the curl 
stands for all that is enjoyed, for the multifold beings and forms of the perceptible 
world. 

"The curl Beloved of Fortune is my own form. Those who know the es- 
sence of things describe it as the mark of Fortune." ( Gopzla-uttara-tiipinl 
Upanisad 53 . [240]) 

The Garland of die Forest 

according TO the theory of Yoga, the center of extreme purity, vifuddha 
cakra, is situated in the throat. It is in this center that the Principle without 
3 Kaustubha means "born from the waters that surround the earth" (Sabda- 

dntSmayi 1235]). 
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quality can be experienced. The garland around the throat ofVisnu is the dis- 
play of manifestation surrounding the qualityless Immensity. “Called the 
Garland-of- Victory (VaijayantI), the garland of Visiju, made of five rows [of 
fragrant flowers or of five rows of jewels] representing the [five] spheres of the 
senses, is the garland-of-the-elements” (bhUta-mala) ( Visnu Parana 1.22.72 
[ 241 ] ). It is also called the Garland-of-the-Forest (Vana-mala) and is spoken of 
as maya, the power of illusion of the Pervader. 

"The throat is the qualityless [Immensity]. The garland that surrounds it is 
the primeval unborn energy [that creates all the forms of Nature (prakfti) ]." 
( Gopala-uttara-tapirii Upanisad 59. [242]) 


The Earrings, the Armlets, and the Crown 

shaped like sea-monsters ( makara ), the earrings ofVisnu represent the 
two methods of knowledge, intellectual-knowledge (Sankhya) and intuitive- 
perception (Yoga). 

The armlets, said to be made of divine substance, are "the three aims of 
worldly life: righteousness, success, and pleasure” ( Gop&la-uttara-tapinl 
Upanisad 57 [243]). 

"The crown is the Unknowable reality.” {Gopala-uttara-tapirii Upanisad 
59. [244]) 

The Yellow Veil and the Sacred Thread 

vigiju and especially his incarnations are always shown wearing a thin 
yellow scarf around the hips. 

This veil, called PItambara, is said to represent the Vedas. "The dark body 
shines through the thin golden veil just as divine reality shines through the 
sacred utterances of the Veda.” (Karapatrl, "§ri Vi§nu tattva,” p. 144.) 

The sacred thread shown across the chest ofVisnu is made of three threads, 
said to represent the three letters of the sacred syllable AUM. 

The Chariot 

"the chariot ofVisnu represents the mind with its power of action. From 
the mind are evolved the five spheres of perception, object of the five senses. 
Divinity, riding on the mind in which dwells the power of action, fits the arrows 
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which are the senses to the bow of Time and aims at their objects." (Karapatri, 
"6rl Visnu tattva,” p. 146.) 

"The chariot moves at will, like the swift mind.” ( Mahabkarata 13. [245]) 
The Dark Color 

vi|yu is always represented as black or dark blue. Darkness is the color of 
ether, the formless, pervasive substance of the spatial universe, and thus a sym- 
bol of the Pervader. 

Black is, however, a color associated with disintegration, the tamas quality 
which is Siva, while white is the color of cohesion, the sattva quality which is 
Visnu. Why, therefore, should Siva be represented as white and Visriu as black? 
The answer given to this is that "both qualities, being interdependent, are the 
selves of each other, and each degree of manifestation being inverted in relation 
to the previous one, all outward manifestations of Visnu, whose nature is the 
pure white, cohesive tendency, must be black and all outward manifestations of 
Siva, whose inner self is the abysmal darkness, appear white." (Karapatri, 
"6ri Vi$nu tattva," pp. 142-43.) 

Though Vi§nu himself is black, his incarnations appear in different colors 
according to the ages of the world and the predominant qualities of each age. "In 
the first age [the golden age, the cohesive-tendency (sattva) predominates, and] 
Visnu appears white. In the second age, he is red [like the revolving-tendency 
(rajas)]. In the third age, he is yellow [the mixture of rajas and tamas]. In the 
fourth age [the dark age], he is black." ( Brahma PurSiia. [246]) This also refers 
to his incarnations in the four human races. "White, then red, then yellow, he has 
now become black.” (BhUgavata Parana 10.8.13. [247]) 

The attributes and attendants of Visnu are of different colors. 

"The color of the bird Garuda is [white] like the lotus; the mace is black. 
The earth goddess is like the acacia flower, LaksmI is golden, the conch is the 
color of the full moon, the jewel is the color of dawn, the discus is like the sun, 
the lock of hair is like the jasmine flower, the garland is of five colors, the serpent 
is like a cloud, the arrows are like lightning, and so are all the attributes not here 
mentioned." (Garuda Purana 1.11. [248]) 

The Whisk, the Fan, the Flag, and the Parasol 

"the whisk of Visnu is eternal-law ( dharma ), the life breath [of the uni- 
verse] which arises at the moment of manifestation." (Kj-sna Upanisad 20. 
[249]) 
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The fan of Visnu is the ritual-sacrifice ( yajfia ) . 

“The glory of the sun and the moon is his flag." ( Gopala-uttara-tapinl 
Upanisad 53. [250 ]) 

The parasol, emblem of the royalty of Visnu, represents the Land-of-No- 
Hindrance (Vaikuntha), the heaven of Visnu, the land where there is no fear. 
(Karapatrl, “Sri Visiju tattva,” p. 146.) 

“To know no hindrance ( kuntha ) to one’s motion is to be unhindered 
( vikuritha ). That which is unhindered is the Land-of-No-Hindrance (Vaikuij- 
tha)." [251] 

“The mountain Meru [axis of the world] is the parasol’s golden pole, which 
represents the transcendent world.” ( Gopala-uttara-tapinl Upanisad 53. [252]) 

The Sword and Sheath 

“the pure sword [Nandaka (source of joy)] which the Never-falling holds 
in his hand represents pure knowledge ( jfiana ), whose substance is wisdom 
{vidyZt).” ( Visnu Purana 1.22.74. [253]) This knowledge of the Immensity is 
associated with the causal ether and with Siva as the embodiment of knowledge. 
(Karapatrl, “Sri Vi§nu tattva," p. 145.) 

The flaming sword of knowledge is the powerful weapon which destroys 
ignorance. “MaheSvara, the Great God [embodiment of knowledge], takes the 
form of a burning sword." ( Kfsna Upanisad 20 . [254]) 

The sheath which hides the sword of knowledge is Nescience (Avidya) 
{Visnu Purana 1.22.74 [255]). “It represents the darkness which is also the 
form of divinity." (Karapatrl, “&ri Visnu tattva," p. 145.) 

The Bird Wings of Speech 

when vi§nu is awake he rides upon a bird, half vulture, half man, named 
“Wings of Speech” (Garuda 8 ). His Vedic name is Garutman, also mentioned 
in the Mahabharata 1.33.24, 5.112.1, etc. 

Garuda is said to represent the hermetic utterances of the Vedas, the magic 
words on whose wings man can be transported from one world into another 
with the rapidity of light, the strength of lightning. 

“The triple Veda, said to be a bird, carries Visnu, the lord of the sacrifice." 
(Matsya Purana. [256]) 

S The name Garuda comes from the rootgr, “to speak” ( UgBdi Sutra, “Gira 

Udac,” 4.155). 
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“The sound of the Sama Veda is his body. He is the vehicle of the Supreme 
Ruler." ( Matsya Parana. [257]) 

As the embodiment of the sacrifice Visnu has for his vehicle the rhythms 
(Bk), sounds ( Saman ), and substance ( Tajus) which are the instruments of 
ritual. 

The different branches of the Vedic lore are represented as the parts of 
the body of Wings of Speech. 

“The triple hermetic utterance is your head, the hymns of the Sama Veda 
are your eyes, your heart is made of the other hymns. The Vamadevya hymns 
are your body. The Brhad and Rathantara hymns are your wings. The ritual 
songs form your tail. Other utterances are your limbs and resting place. The 
verses of the Tajur Veda are your heels, those of the Atharva Veda your other 
parts. 

“You are possessed of mighty wings, O Garutman! and soaring toward 
heaven, you cross beyond the sky." ( Garuda Purana 11. [258]) 

Garuda is also taken as the personification of courage. "This bird, beautiful 
of wing, is courage itself made into a bird.” ( Satapatha Briihmana 6.7. 2.6. [259] ) 

In the Puratjic lore Garuda is a son of Vision (KaSyapa) and She-before- 
whom-Knowledge-Bows (Vinata), one of the daughters of Ritual-Skill (Daksa) 

( Mahabharata 1. 32). Wings of Speech’s brother Arupa (the red one) is the 
charioteer of the Sun. 

She-before-whom-KnowIedge-Bows quarreled with her co-wife, Chalice- 
of-Immortality (Kadru), 4 the mother of the “ever-moving," the ndgas or ser- 
pents who are the cycles of time. From her Garuda inherited his hatred of 
serpents. With the help of Indra he later became their master. ( Mahabharata 
1.20-35.) 

Garuda's wife is Progress (Unnati), also called the queen-of-knowlcdge 
(VinSyika). According to the Mahabharata (5.10.2-8 [260]), Garuda had by 
her six sons, called Beautiful -Face (Su-mukha), Beautiful-Name (Su-n3ma), 
Beautiful-Eyes (Su-netra), Beautiful-Vigor (Su-varcas), Beautiful-Brightness 
(Su-ruk), Beautiful-Strength (Su-bala). From them are descended all the 
serpent-eating birds— the possessors of true knowledge, who can defeat Time — 
and who worship Visiju as their protector. 

Garuda lives south of the Ni?ada country near a gold-producing river in 
the Land-of-Gold (Hiraijmaya) {Mahabharata 6. 8.5-6 [261 1). He is depicted 
as “a bird immensely big and strong, equal in splendor to the god of fire." 
He was so brilliant that at his birth the gods worshiped him, taking him for 
4 For Kadru as the soma vessel, see fig Veda 8.45.26. 
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Agni. Virile and lustful, he takes all the shapes he pleases. He goes where he 
pleases. Terrifying as the sacrificial poker, his eyes are red and brilliant as 
lightning. He shines like the fire of destruction at the end of the ages.” (Ibid. 
1.2S .6-9. [262]) 

“This bird can stop the rotation of the three worlds with the wind of his 
wings.” ( Mahabharata 5.105.2. [263]) 

”His speed is such that the earth, its mountains, waters, and forests seem 
dragged after him.” ( Mahabharata 5.112.6-7 and 1.28.19. [264]) 

"[He is] huge and fierce-looking; his color is that of molten gold. He has 
the head of an eagle, a red beak, and feathered wings, together with a large 
belly and two arms like a man.” ( Paramesvara Samhita 6.269.276-77. [265]) 
Once Garuda stole the ambrosia from the gods so as to purchase the 
freedom of his mother, who had been imprisoned by Chalice-of-Immortality 
(Kadru), the mother of serpents. Indra, who discovered the theft, recovered the 
ambrosia from Garuda, deluding him through friendly overtures when he saw 
that the thunderbolt could not kill him and battle would not lead to success. 
(Mahabharata 1.32-34.) 

Garuda has many names. He is beautiful-of-wing (Suparija), 6 king-of-birds 
or lord-of-knowledge (Vin2yaka), lord-of-birds (KhageSvara), chief-of-birds 
(Paksi-rat), 6 lord-of-the-sky (GaganeSvara). He is the son-of-Ritual-Skill 
(Daksya), the son-of-Vision (KsSyapa), and the son-of-Motion (TSrk$ya). 7 He 
dwells in the Salmali tree as Salmalin. He is white-faced (SitSnana), red-winged 
(Raktapak§a), the white-and-red-one (6veta-rohita), golden-bodied (Suvarija- 
kaya), destroyer-of-serpents (Nagantaka and Pannaga-naSana), enemy-of- 
serpents (Sarparati), the swift-one (Tarasvin), he-who-moves-like-quicksilver 
(Rasayana), he-who-goes-where-he-will (Kama-carin), one-who-lives-as- 
long-as-he-pleases (Kamayus), one-who-eats-long (Cirad), the vehicle-of- 
Visnu (Visnu-ratha), the stealer-of-ambrosia (Amrtaharana and Sudha-hara), 
vanquisher-of- Indra (Surendra-jit), subduer-of-the-thunderbolt ( Vajra-jit), etc. 


The Serpent Remainder 


when he is asleep, that is, when creation is withdrawn, Visnu is represented 
resting upon a thousand-headed gigantic serpent called the Endless (Ananta) 
or the Remainder (§esa). ( Bhagavata Parana 3.8.10-11.) 


5 Suparrjo'si garutman. {VOjasaneya SarhkitS 17.52; Taittirlya Samhita 4.1.10; M&- 
habhSrata 1.34.25.) 

6 Mahabharata 1.31.38. 

7 Jig Veda 1.89.6; Vajasaneya Samhita 25.19. [266] 
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“Then the whole universe is like an ocean. The Supreme God, having 
devoured all beings, sleeps on the lap of the serpent.” ( Visnu Parana 1.2.64-65. 
[267]) This serpent represents the nonevolved form of Nature ( prakrti ), the 
totality of the causal stage of consciousness, the eternity of time’s endless 
revolutions. Sometimes he is shown with “his head upholding the earth. He 
wears as a garland the world with its gods, men, and demons.” ( Visnu Parana 
2.5.27. [268]) 

When creation is withdrawn it cannot entirely cease to be; there must 
remain in a subtle form the germ of all that has been and will be so that the 
world may rise again. It is this remainder of destroyed universes which is 
embodied in the serpent floating on the limitless ocean of the causal waters and 
forming the couch on which the sleeping Visiju rests. 

Remainder (§e§a) is depicted as the king of the serpent race or the ever- 
moving nagas who represent the cycles of time. He is the ruler of the infernal 
worlds, or Patala. “Below the earth dwells this serpent, endless, fierce, ruling 
over the serpent world.” ( Mahtihharata 1.36.24-26. [269]) “When the Endless 
(Ananta), his eyes dull with intoxication, yawns, he causes the earth to tremble 
with its oceans and its forests.” (Visnu Parana 2.5.23. [270]) "At the end of 
each cosmic period he vomits the blazing fire of destruction, which devours all 
creation.” (Ibid. 2.5.19. [271]) He was used as the rope twisted round the 
mountain Meru when the gods churned the ocean. 

“Dressed in dark blue, intoxicated with pride, he wears a white necklace. 
In one hand he holds a plow, in the other a pestle.” ( Visnu Pur&na 2.5.17-18. 
[272]) 

In the Puranas, Remainder (§esa) is said to be the son of Vision (KaSyapa) 
and Chalice-of-Immortality (Kadru ), hence he is the half brother of Garudn. His 
wife is the Head-of-Eternity (Ananta-Sirsa). His hood is the Jewel-Island 
( Matji-dvipa); his abode is the Jewel-Palace (Maoi-mandapa). 


The Attendants of Visnu 

THE CHIEF attendant of Visnu is All-Conqueror (Visvaksena), representing 
the “Scriptures of Earthly Wisdom,” the Agamas , on the techniques of worship. 

“Wearing the flowers fallen from the altar of Visnu, four-handed, he holds 
a conch, a discus, a mace. He wears long, matted hair and a beard and stands on 
a white lotus. His color is red and tawny.” ( Kahha PurSna , ch. 12. [273]) 

The other attendants are the eight superhuman-powers (vibhQti) experi- 
enced by the yogis. 
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Agni. Virile and lustful, he takes all the shapes he pleases. He goes wht 
pleases. Terrifying as the sacrificial poker, his eyes are red and brilli 
lightning. He shines like the fire of destruction at the end of the ages." 
1.23.6-9. [262]) 

"This bird can stop the rotation of the three worlds with the wind 
wings.” ( Mahabharata 5.105.2. [263]) 

"His speed is such that the earth, its mountains, waters, and forests 
dragged after him.” ( Mahabharata 5.112.6-7 and 1.28.19. [264]) 

"[He is] huge and fierce-looking; his color is that of molten gold. H 
the head of an eagle, a red beak, and feathered wings, together with a 
belly and two arms like a man.” ( Paramesvara Samhita 6.269.276-77. [l 
Once Garuda stole the ambrosia from the gods so as to purchase 
freedom of his mother, who had been imprisoned by Chalice-of-Immor; 
(Kadru), the mother of serpents. Indra, who discovered the theft, recovers 
ambrosia from Garuda, deluding him through friendly overtures when he 
that the thunderbolt could not kill him and battle would not lead to sue 
( MahdbhSrata 1.32-34.) 

Garuda has many names. He is beautiful-of-wing (Supariia), 5 king-of-1 
or lord-of-knowledge (VinSyaka), lord-of-birds (KhageSvara), chief-of-1 
(Paksi-rat), 6 lord-of-the-sky (GaganeSvara). He is the son-of-Ritual- 
(Daksya), the son-of- Vision (KaSyapa), and the son-of-Motion (Tarksya). 
dwells in the §&lmali tree as Salmalin. He is white-faced (Sitanana), red-win, 
(Raktapak§a), the white-and -red-one (Sveta-rohita), golden-bodied (Suvai 
kaya), destroyer-of-serpents (Nagantaka and Pannaga-naSana), enemy- 
serpents (Sarparati), the swift-one (Tarasvin), he-who-moves-like-quicksil 
(Rasayana), he-who-goes-where-he-will (Kama-carin), one-who-Iives- 
long-as-he-pleases (Kamayus), one-who-eats-long (Cir5d), the vehicle 
Visnu (Visnu-ratha), the stealer-of-ambrosia (Amrtaharana and Sudha-hara) 
vanquisher-of-Indra (Surendra-jit), subduer-of-the-thunderbolt (Vajra-jit), etc 

The Serpent Remainder 

\ when he is asleep, that is, when creation is withdrawn, Visnu is represented 
resting upon a thousand-headed gigantic serpent called the Endless (Ananta) 
or the Remainder (Sesa). ( Bhagavata Purana 3.8^10-11.) 

5 Suparno'si garutman. {Vajasaneya Samhita 17.52; Taittifiya SamhitH 4 . 1 . 10 ; Mu- 
hUbhSrata 1. 34.25.) 

6 MahUbkSrata 1.31.38. 

7 Rg Veda 1.89.6; Vajasaneya Samhita 25.19. [ 266 ] 



The Avatars, or Incarnations, of Visnu 165 

Scripture, and righteousness and prosperity, the Lord takes a body.” ( Bhdgavata 
Purdna 8.24.5. [276]) 

The history of the present creation is spanned by ten main cyclic incarna- 
tions, the Yuga avatars. “These ten are the Fish, the Tortoise, the Boar, the 
Man-Lion, the Dwarf, Rama of the ax and the other R5ma [i.e., the Charming], 
Krspa, Buddha, and Kalki." ( Matsya Purdna 285.67. [277]) Kalki is yet to 
come. Among these, Krsna alone is considered a total incarnation (purndvatdra) 
by Vaisijavite sects. 

There are further partial incarnations, said to maintain, complete, and in- 
terpret the revelation. These are mainly seers- and sages who embody certain 
virtues which they practice to a heroic degree. 

The Varaha Purdna (15.9-18) mentions ten avatars, the Bhdgavata Parana 
(l.S.6-25) twenty-two, the Ahirbudhnya Samhitd (5.50-57) thirty-nine. 

According to the Bhdgavata Purdna, the twenty-two incarnations of Visiju 
are: (l) Kum5ra or SanatkumSra, the Eternal Youth; (2) Varaha, the Boar; 
(s) the sage Narada; ( 4 ) the saints Nara and Narayaija; (5) the sage Kapila; 
(6) Dattatreya, the magician; (7) Yajfia, the Sacrifice; (8) ftsabha, the right- 
eous king; ( 9 ) Prthu, the First Ruler; ( 10) Matsya, the Fish; ( 1 1 ) KQrma, the 
Tortoise; ( 12 ) Dhanvantari, the Physician; (IS) MohinI, the Enchantress; 
(14) Nr-sirhha, the Man-Lion; (15) Vamana, the Dwarf; (16) ParaSu-Rsma, 
the destroyer of the hatriyas; (17) Veda Vyasa, the compiler of the Vedas; 
(18) Rgma, the embodiment of righteousness; ( 1 9) Bala-Rama, the embodi- 
ment of princely virtues; ( 20 ) Kr?pa, the embodiment of love; ( 21 ) Buddha, 
the embodiment of delusion; ( 22 ) Kalki, the Fulfiller. 

The incarnations of the Boar, the Tortoise, and the Fish are, in the earlier 
writings, sometimes represented as manifestations of the lord-of-progeny 
(PrajSpati) or the Creator (Brahma). The “three steps” of Vi§rju are linked 
with the myth of the Dwarf incarnation, but they have also an astronomical 
and a cosmic significance. In the Mahabharata Visnu is the most prominent of 
the gods, and some of his incarnations are referred to, but it is only in the 
Purapas that they are described in full. 

The Planets 

in the order of creation the existence of the planets must precede that of 
the beings who live upon them. They determine the background of the three 
worlds in which individual existence develops. They are the causal stages of 
life nearest to divinity and, from the point of view of man, can be considered the 
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V igisru, the Pervader, supreme cause of all. Self of all, is everywhere, pervading 
all things, limitless. His qualities, his actions, the manifestations of his 
power, are endless. Having manifested the world, he enters it again as its guide 
and ruler. “Having created it, he entered it." ( Taittiriya Upanjsad 1 . 2 . 6 . [274]) 
At all the crucial moments of the world’s history the Pervader appears as 
a particular individuality who guides the evolution and destiny of the different 
orders of creation, of species and forms of life. Hence “the story of his ‘descents,’ 
of his ‘incarnations,’ of his ‘manifestations,’ is endless. It would ever be im- 
possible to give a full account of the descents of the limitless Pervader into the 
world of form. 

"Fire, the Sun, the Wind, the Creator, the Pervader, the lord of destruc- 
tion, the cosmic Intellect, the principle of existence, the principle of individuality, 
the five principles of the elements, the living soul, all are embodiments of 
divinity manifested through its power of illusion/’ ( YogatraySnanda , 
Ramavatara hatha, p. 116.) 

“Just as from an inexhaustible lake thousands of streams flow on all sides, 
so also from the Remover-of-Sorrow (Hari), sum of all reality, come forth 
countless incarnations. The seers, the lawgivers, the gods, the human races, the 
lords of progeny, all are parts of him.’* ( Bhagavata Parana 1.3.26-27. [275]) 
Whenever, for a group of men or even for a single individual, those forms 
of knowledge that are essential for man's fulfillment of his spiritual destiny 
happen to be beyond reach, and thus human life fails in its purpose, which is 
realization, Visnu is bound to make this knowledge available again, and thus 
a new revelation has to take place. There is, therefore, a new incarnation for 
each cycle, to adapt the revelation to the new conditions of the world. 

“With the purpose of protecting the earth, priests, gods, saints, and the 



The Avatars, or Incarnations, of Vi$na 165 

Scripture, and righteousness and prosperity, the Lord takes a body/’ ( Bkagavata 
Purana 8.24.5. [276]) 

The history of the present creation is spanned by ten main cyclic incarna- 
tions, the Yuga avatars. "These ten are the Fish, the Tortoise, the Boar, the 
Man-Lion, the Dwarf, Rama of the ax and the other R3ma [i.e., the Charming], 
Krsija, Buddha, and Kalki.’' ( Matsya Purana 285.67. [277]) Kalki is yet to 
come. Among these, Kpsna alone is considered a total incarnation (purnavatara) 
by Vaisijavite sects. 

There are further partial incarnations, said to maintain, complete, and in- 
terpret the revelation. These are mainly seers* and sages who embody certain 
virtues which they practice to a heroic degree. 

The Varaha Puraria ( 1 5.9-1 8) mentions ten avatars, the BhSgavata Purana 
(l.S.6-25) twenty-two, the Akirbudhnya SamkitH (5.50-57) thirty-nine. 

According to the BhSgavata Purana, the twenty-two incarnations of Vispu 
are: ( 1 ) Kum5ra or SanatUumlra, the Eternal Youth; (2) Varaha, the Boar; 
(3) the sage Narada; ( 4 ) the saints Nara and Narayaija; ( 5 ) the sage Kapila; 
(6) Dattatreya, the magician; (7) Yajfla, the Sacrifice; (8) Rsabha, the right- 
eous king; ( 9 ) Prthu, the First Ruler; { 10 ) Matsya, the Fish; ( 1 1 ) Karma, the 
Tortoise; ( 12 ) Dhanvantari, the Physician; (is) Mohini, the Enchantress; 
(14) Nf-sirtiha, the Man-Lion; ( 15) Vsmana, the Dwarf; (16) ParaSu-RSma, 
the destroyer of the ksatriyas ; (17) Veda Vyasa, the compiler of the Vedas; 
(18) Rama, the embodiment of righteousness; ( 19 ) Bala-RSma, the embodi- 
ment of princely virtues; (20) Krsija, the embodiment of love; ( 21 ) Buddha, 
the embodiment of delusion; ( 22 ) Kalki, the Fulfiller. 

The incarnations of the Boar, the Tortoise, and the Fish are, in the earlier 
writings, sometimes represented as manifestations of the iord-of-progeny 
(PrajSpati) or the Creator (Brahm3). The "three steps" of Visiju are linked 
with the myth of the Dwarf incarnation, but they have also an astronomical 
and a cosmic significance. In the Mahabharata Visnu is the most prominent of 
the gods, and some of his incarnations are referred to, but it is only in the 
Puraijas that they are described in full. 

The Planets 

in the order of creation the existence of the planets must precede that of 
the beings who live upon them. They determine the background of the three 
worlds in which individual existence develops. They are the causal stages of 
life nearest to divinity and, from the point of view of man, can be considered the 
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V i§i?u, the Pervader, supreme cause of all, Self of all, is everywhere, pervading 
all things, limitless. His qualities, his actions, the manifestations of his 
power, are endless. Having manifested the world, he enters it again as its guide 
and ruler. “Having created it, he entered it." ( Taittirlya Ufanisad 1 . 2 . 6 . [274]) 
At all the crucial moments of the world's history the Pervader appears as 
a particular individuality who guides the evolution and destiny of the different 
orders of creation, of species and forms of life. Hence “the story of his 'descents,' 
of his ‘incarnations,’ of his 'manifestations,' is endless. It would ever be im- 
possible to give a full account of the descents of the limitless Pervader into the 
world of form. 

"Fire, the Sun, the Wind, the Creator, the Pervader, the lord of destruc- 
tion, the cosmic Intellect, the principle of existence, the principle of individuality, 
the five principles of the elements, the living soul, all are embodiments of 
divinity manifested through its power of illusion.” ( Yogatrayananda, Sri 
Rdmavatara kathd, p. 116.) 

“Just as from an inexhaustible lake thousands of streams flow on all sides, 
so also from the Remover-of-Sorrow (Hari), sum of all reality, come forth 
countless incarnations. The seers, the lawgivers, the gods, the human races, the 
lords of progeny, all are parts of him.” ( Bhagavata Parana 1.3.26-27. [275]) 
Whenever, for a group of men or even for a single individual, those forms 
of knowledge that are essential for man’s fulfillment of his spiritual destiny 
happen to be beyond reach, and thus human life fails in its purpose, which is 
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Scripture, and righteousness and prosperity, the Lord takes a body." ( Bhagavata 
Purana 8.24.5. [276]) 

The history of the present creation is spanned by ten main cyclic incarna- 
tions, the Yuga avatars. "These ten are the Fish, the Tortoise, the Boar, the 
Man-Lion, the Dwarf, Rama of the ax and the other Rama [i.e., the Charming], 
Krstja, Buddha, and Kalki." ( Matsya Purana 285.67. [277]) Kalki is yet to 
come. Among these, Kr$na alone is considered a total incarnation ( purn&vatara ) 
by Vaisijavite sects. 

There are further partial incarnations, said to maintain, complete, and in- 
terpret the revelation. These are mainly seers* and sages who embody certain 
virtues which they practice to a heroic degree. 

The VarSha Purana (15.9-18) mentions ten avatars, the Bh&gavata Purana 
( 1.3.6-25) twenty-two, the Ahirbudhnya Sarfihitd (5.50-57) thirty-nine. 

According to the BhSgavata Purana, the twenty-two incarnations of Vispu 
are: (l) KumSra or Sanatkum5ra, the Eternal Youth; ( 2 ) Varaha, the Boar; 
( 3 ) the sage NSrada; ( 4 ) the saints Nara and NarSyaija; (5) the sage Kapila; 
( 6 ) DattStreya, the magician; ( 7 ) Yajfia, the Sacrifice; (8) flsabha, the right- 
eous king; ( 9 ) Prthu, the First Ruler; ( 10) Matsya, the Fish; ( 11 ) Karma, the 
Tortoise; (12) Dhanvantari, the Physician; (lS) MohinI, the Enchantress; 
(14) Nr-sirtiha, the Man-Lion; ( 15) Vamana, the Dwarf; (16) ParaSu-RSma, 
the destroyer of the ksatriyas; (17) Veda VySsa, the compiler of the Vedas; 
(18) R5ma, the embodiment of righteousness; (19) Bala-Rama, the embodi- 
ment of princely virtues; (20) Krsija, the embodiment of love; (21 ) Buddha, 
the embodiment of delusion; ( 22 ) Kalki, the FulfiJler. 

The incarnations of the Boar, the Tortoise, and the Fish are, in the earlier 
writings, sometimes represented as manifestations of the lord-of-progeny 
( PrajSpati ) or the Creator (Brahma). The "three steps" of Visiju are linked 
with the myth of the Dwarf incarnation, but they have also an astronomical 
and a cosmic significance. In the Mahdbharata Vispu is the most prominent of 
the gods, and some of his incarnations are referred to, but it is only in the 
Pur2ijas that they are described in full. 

The Planets 

in the order of creation the existence of the planets must precede that of 
the beings who live upon them. They determine the background of the three 
worlds in which individual existence develops. They are the causal stages of 
life nearest to divinity and, from the point of view of man, can be considered the 
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forms of divinity. The planets are thus connected with the incarnations of 

Visnu. 

“The Giver of Rewards [Visiju as Janardana], taking the shape of the 
planets, gives to the living beings the fruits of their actions. So that ritual action, 
through which the strength of demons is destroyed and the power of the gods 
increased, maybe established, the auspicious planets rise one after another. 
Rama is the incarnation of the Sun, Kpsna is the incarnation of the Moon, the 
Man-Lion is [Mars,] the son of Earth. Budha is [Mercury,] son of the Moon. 
The Dwarf is the learned teacher [of the gods, Bphaspati, i.e., Jupiter], ParaSu- 
Rama is Venus, bom of the Crack-of-the-Ritual-Fire (Bhrgu), the Tortoise is 
[Saturn,] a son of the Sun, the Boar is Rahu [who causes eclipses], the Fish is 
Ketu [the comet]. Whatever other incarnations may exist, they also are born of 
the wanderers of space. The beings in whom the spiritual element is predomi- 
nant are the celestial wanderers, the planets, while those in whom the life ele- 
ment predominates are the living beings.” ( Bphat Par&sara Hord 1.26.31. 
[278]) 

"Thus the planets possess a consciousness, have power to act. They have 
presiding deities whom they obey. They give to the living beings the fruits of 
their good and bad deeds.” (Karap5tri, “6ri Visnu tattva,” Siddhdnta, V, 
1944-45.) 

The Incarnations of the First Age, the Satya Yuga (Age of Truth) 

The Fish-Incarnation ( Matsya-avatara ) 

The story of the Fish 1 is that of the deluge, from which the Fish saved 
the seventh lawgiver, Manu Satyavrata, founder of present-day humanity. 

In the water brought to him for ablutions, Manu found a small fish which 
came into his hand and asked for protection. The fish said, “I shall save you 
from a flood which will sweep away all creatures.” This fish grew to a large 
size and had to be kept in larger and larger vessels until nothing but the ocean 


1 The story of the Fish incarnation is told in the Pur 2 nas ( Matsya PurSna, 
ch. I; BhSgavata PurSna 8 . 24 ; Agni PurSna, ch. 2 ; Far Ska PurSna, ch. 9 , etc.). It 
appears to be an appropriation by Vi$pu of an ancient legend, possibly of Babylonian 
origin (Louis Renou). The story varies slightly from one Purina to another. 

The first mention of the Fish incarnation occurs in the Satapatka Brakmana 
(l. 8.1-6). The Satapatha version is repeated in the MahSbkSrata ( 3 . 190 . 2 - 5 G) 
with some variants. 
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could hold it. Manu then recognized it as the incarnation of Visnu. The god in- 
formed Manu of the approaching deluge and ordered him to prepare for it. He 
directed Manu to build a ship, and when the deluge came, he ordered him to 
embark on the ship with all the sages, plants, and animals. The fish, which was 
of a prodigious size, then swam to Manu, who fastened the vessel to the fish’s 
horn, using the great serpent Remainder (£esa-naga) as a rope; and he was 
conducted to safety when the waters had subsided. The Bhagavata Parana 
(8.24) further relates that the fish fought in the ocean the demon Hayagriva 
who had stolen the Vedas from the sleeping Brahm5. He gave the Vedas back 
to Manu Satyavrata and taught him the principles of the knowledge which 
should guide the human race during the present cycle of the four yugas, “the 
true doctrine of the Self, of the Immensity.” 

The Tortoise-Incarnation (Kurma-avatara) 

Vi§nu appeared again in the form of a tortoise 2 to recover some of the 
things of value lost in the deluge. 

Gods and genii churned the ocean of milk, using the great serpent as a 
rope and the Slow-Mountain (Mandara) as a churning rod. They could suc- 
ceed only when Vi$nu, taking the shape of a tortoise, went to the bottom of the 
sea to serve as support for the mountain. ( Bhagavata Parana 8.7.) 

From the churning of the ocean came forth the ambrosia, the essence of 
life, and Dhanvantari, the physician of the gods, who is the bearer of the cup of 
ambrosia. Later appeared the goddess-of-fortune (LaksmI), the wine-god- 
dess (V5runi), the sacrificial-elixir (soma), the celestial-nymphs ( apsaras ), 
the divine horse UccaihSravas, the celestial jewel Kausthbha, the celestial tree 
Parijata’f the wish-cow Surabhi, the royal elephant Airavata, the conch Paftca- 
janya, the bow 6arriga, and the poison (hdlahala). (Mahahharata 1.18.48-5S; 
Bhagavata Parana 8.8; RSmayaria 1.45.) 

“The lord of progeny, having assumed the form of a tortoise, created off- 
spring. He made (akarot) the whole creation, hence the name Deed (Karma) 
[given to the tortoise].” (iSatapatha Brahmaria 7. 5. 1. 5. [279]) 

The Markandeya Parana (58.47) describes the Indian continent as resting 
permanently upon the back of this giant tortoise, which is \isiju. 

2 The first mention of this incarnation is found in the Satapatha BrShmana; it 
is also mentioned in the MahSbhZrata ( 1 .I 8 ), the BSmSyatia (1.45), and the PurS- 
oas (Agni Puratja, ch. S; Kurma Parana, ch. 259; Viwu Puma 1 . 9 ; Padma Puraiia 
6.259; as well as in the BhSgavata Purajja). 
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The Boar-Incarnation ( Varaha-avatara ) 

At the beginning of the age known by the name of the boar, the whole 
earth was submerged under the ocean. Visnu, taking the shape of a boar, 3 dived 
into the waters and killed the demon Golden-eyed ( HiranySksa) who had 
thrown the earth to the bottom of the sea. "He then rescued the earth and re- 
established it floating over the ocean like a large ship. After planing the earth, 
he adorned it with mountains and then divided it into seven continents. After 
this, the god Remover-of-Sorrow (Hari), taking the shape and the four faces of 
the Immense-Being (Brahma) and, in accordance with the revolving-tendency 
[rajas), created life." [Visnu Purana 1.4.45-50. [280]) 

In the Taittiriya Samhita (7.1.5) the lord-of-progeny (PrajSpati) is said 
to have taken the form of a boar to raise the earth from the boundless waters. 
"This [universe] was formerly fluid. All was water. Over it the lord of progeny 
moved in the form of wind. He saw [the earth]. Becoming a boar, he lifted her. 
Becoming the world’s-architect (ViSva-karman), he planed her. She extended. 
Hence the earth is called the Extended-One (Prthivi)." (Ibid. [28 1 ] ) 

According to the Taittiriya Brahmana ( 1 . 1 .3.6 [282] ), "the lord of creation 
practiced austerities, [wondering]: ‘How should this [universe] be?' He saw a 
lotus leaf standing and thought: ‘This lotus must rest on something.' Assuming 
the shape of a boar, he dived beneath and found the earth. Breaking off a frag- 
ment, he rose to the surface and spread it on the lotus leaf. As he spread it, it 
became [abhut) something that is spread. Hence is the earth called ‘that-which- 
became' (BhQmi).” 

The Taittiriya Aranyaka (10.1.8 [283]) says that the earth "was raised by 
a black boar with a hundred arms." In the Satapatha Brahmana (14.1.2.11 
[284]), the earth "was only one span in breadth. A boar named EmOga raised 
her up.” 

The Man-Lion— Incarnation (. Np-simha-avatara ) 

Prahlada, son of the evil and powerful king of the genii Golden-Vesture 
(Hiraijya-ka§ipu), was a pious boy devoted to Visiju. His father tried to dis- 
courage his pious inclinations and inflicted on him cruel punishments. Even- 

3 In addition to the Taittiriya Aranyaka, the Taittiriya Samhita, the Taittiriya 
BrShmatfa, and the Satapatha Brahmana mention this myth. It is also found in the 
MahZbharata (2.45; 3.144. 1-29; 1 2.208), the Vipiu-dharmottara PurZqa ( 1.3.1-12), 
the Padma PurSqa (6,264), the VZ yu Purana (ch. 6), the Agni Parana (ch. 4), the 
Brahma Purana (ch. 213), the Lihga Purana (pt. 1 ' ch. 94), the KBrma PurSna 
(1.6), as well as in the Vi}i}u Purana. 
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tually the king decided to kill the child, who was ever lost in contemplation. 
But first several forms of torture were tried without effect, the boy being always 
miraculously protected. 

HirapyakaSipu was himself invulnerable. A boon he had received from 
Brahm5 stated that he could not be killed by day or by night, by god, man or 
beast, inside or outside his palace. To save Prahlada and destroy the evil king, 
Vi§rm appeared at twilight (neither day or night) as a lion-headed man (neither 
man nor beast) within a pillar (neither inside nor outside the palace). Then 
with his claws he tore out the entrails of the genie. 4 

The cult of the man-lion is an ancient one. In the man-lion, valiance is 
worshiped as an aspect of divinity. This is a cult meant for kings and warriors 
{ksatriya). It also has an esoteric significance. 

“Why should the Divine Being be spoken of as a man-lion? For the reason 
that, among all creatures, man is the most powerful and excellent and [among 
the lower creatures] the lion is the most powerful and excellent. For the welfare 
of the worlds the imperishable Supreme-Ruler (paramefvara) took the form of a 
man-lion. He is extolled as Vi$nu, the Pervader, for his valor [which destroys 
ignorance]. This fearful man-beast is the greatest being wandering on the 
earth." ( Nfsimka-purva-tdpinl Upanisad 2.13. [285]) 

"He is called fierce because he assumed the form of the fiercest beasts. 
He is called valiant because he is the embodiment of valor." ( Avyakta Upani- 
sad 2.3. [286]) 

Strength and courage are the qualities said to spring forth from the verses 
of the Tajur Veda. The man-lion is thus considered to be the embodiment of 
these verses. "This man-lion is the very Yajus." ( Avyakta Upanisad 2.3. [ 287 ]) 


The Incarnations of the Second Age, the Treta Yuga 


The Dwarf-Incarnation ( Vamana-avatara ) 

Bali, king of the genii (ajura), had, through penance and valor, gained 
dominion over the three worlds. The gods, deprived of their abode and of the 
fumes of sacrifices, came to Visnu for help. To help the gods, Visiju was born 

4 The story of the man-lion is told in many ancient works ( Bhugavata Pu- 
rina, pt. 7, ch. 8 - 10 ; Agni Purina, ch. 4; Matsya PurSna, ch. 1 61-63; Brahma 
Purina, ch. 189; Vififu Purina, pt. 1, ch. 17-22; Padma Purina, pt. 6, ch. 265; 
hinga Purina, pt. 1 , ch. 95-96; Makibhirata 3.273. 57-61; HarivamSa S.42; Devt 
Bhagavata Purina 4 . 16 ). It is also mentioned in the Taittinya Jranyaio (10.1.7, 

16 ) and the Upanifads. 
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The Boar-Incarnation ( Varaha-avatara ) 

At the beginning of the age known by the name of 
earth was submerged under the ocean. Vi§nu, taking the sh. 
into the waters and killed the demon Golden-eyed (Hit 
thrown the earth to the bottom of the sea. “He then rescui 
established it floating over the ocean like a large ship. Aftc 
he adorned it with mountains and then divided it into seve 
this, the god Remover-of-Sorrow (Hari), taking the shape a 
the Immense-Being (Brahma) and, in accordance with the 
(rajas), created life.” (Visnu Parana 1.4.45-50. [280]) 

In the Taittirlya SathkitH (7.1.5) the lord-of-progeny 
to have taken the form of a boar to raise the earth from tht 
“This [universe] was formerly fluid. Ail was water. Over it t 
moved in the form of wind. He saw [the earth]. Becoming a f 
Becoming the world’s-architect (ViSva-karman), he planed li 
Hence the earth is called the Extended-One (PrthivI)." (Ibi 
According to the Taittirlya Brahmana ( 1 . 1 . 3.6 [282]), “t 
practiced austerities, [wondering]: 'How should this [univer- 
lotus leaf standing and thought: ‘This lotus must rest on some 
the shape of a boar, he dived beneath and found the earth. Bn 
ment, he rose to the surface and spread it on the lotus leaf. A 
became ( abhUt ) something that is spread. Hence is the earth ce 
became’ (Bhumi).” 

The Taittirlya Aranyaka ( 10 . 1.8 [283]) says that the eartl 
a black boar with a hundred arms.” In the Satapatha BrS/u 
[284]), the earth “was only one span in breadth. A boar namt 
her up.” 

The Man-Lion-Incamation (Nr-sunha-avatara) 
Prahlada, son of the evil and powerful king of the genii ( 
(Hiraijya-kaSipu), was a pious boy devoted to Visiju. His fathi 
courage his pious inclinations and inflicted on him cruel punis! 

3 In addition to the Taittirlya Aranyaka, the Taittirlya SarhhitS, tl 
Brahmana, and the Satapatka Brtlhmana mention this myth. It is also i 
Mahabharata (2.45; S . 1 44 . 1 -29; 1 2.208 ) , the Vi$n u-dkarmottara Purina ( 
the Padma Purina (6.264), the Vdyu Purina (ch. 6), the Agni Purina ( 
BrahmZ Puraqa (ch. 213), the hinga Purina (pt. lj ch. 94), the KUt 
( 1 . 6 ), as well as in the Vi$nu Purarfa. 
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ParaSu-Rama is said to have defeated and destroyed the chivalrous aris- 
tocracy which thought itself the master of mankind, and he re-established the 
principle of a monarchy controlled by a priestly class. Another interpretation 
of this story is that it represents the final defeat of the non-Aryan kingdoms 
and of their kings, who had been invested with priestly functions by the Aryan 
theocracy. Parafiu-Rama's hostility to the ksatriyas evidently indicates a severe 
struggle between them and the brahmanas for supremacy. 

The scene of ParaSu-Rama’s exploits is said to have been the southwest 
coast of India (though some of the Purapas place it near the river Narmada) 
whose nonbrahman inhabitants still claim to be descendants of the ksatriyas 
defeated by ParaSu-RSma and still give their daughters as concubines to the 
brahmanas. 

In the Puraijic story , Para$u-Rama was the fifth son of the brahmana 
Jamadagni, who was deceived and killed by King K3rtavlrya and his sons who 
ruled over the Narmada region. Single-handed, Para£u-Rama destroyed all the 
males of royal blood. He cleared the earth of the ksatriyas twenty-one times, 
and gave the earth to the brahmartas. “Thrice seven times did this lord clear 
the earth of ksatriyas. He filled with their blood the five lakes of Samanta.” 
( Mahabharata S. 118.9. [290]) 

The present warrior class is said to have been born of the ksatriya widows 
fecundated by the brahmanas, although according to the Mahabharata (12.48) 
the sage Vision (KaSyapa) re-established as rulers the sons of ancient kings 
hidden by the sages during the war. Para$u-R5ma later wrested some land from 
the sea, after which “he left the earth under the care of the great sage Vision 
(KaSyapa) and, his conquests still unchallenged, retired to the Mahendra 
mountain” (ibid. 3.1 18.1S-14 [29l]) to lead the life of an ascetic. He was there 
visited by the Papdavas. 

By his father Para$u-R5ma descended from Bhrgu and was, therefore, a 
Bhargava; his mother belonged to the royal race of the Kuiikas. ( Mahabharata 
3.1 16'.) ParaSu-RSma was present at the great war council of the Kaurava 
princes. (Ibid. 5.96.) He lived at the same time as Ramacandra (see p. 172), 
but was by many years his elder, and he showed some jealousy of the younger 
incarnation. 

Parasu-RSma was under the protection of Siva, who, in his youth, had 
taught him the use of weapons and had given him the ax ( parasu ) after which 
he is named. ( Mahabharata 8.28.) Angered when Ramacandra broke Siva's bow 
( Ramayana 1.75-76), Paralu-Rama challenged him to fight, but was defeated 
and “excluded from a seat in the celestial world." 
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as a priestly dwarf, son of the sage Vision (KaSyapa) and his consort, the 
Primordial-Vastness (Aditi). One day the dwarf appeared before the virtuous 
Bali. He begged for as much land as he could encompass with three steps. Once 
this had been granted, the dwarf with one step covered the earthly world, with 
a second step the heavens and then, no space being left for a third step, rested 
his foot on Bali’s head and pushed him down to the nether world. Bali, bound 
by his kingly promise, had to acknowledge his defeat, but in recognition of his 
virtues, Visjju left him the dominion of the infernal regions. 

The Rg Veda says that the dwarf's two first strides were visible but that 
the third led “beyond the flight of birds" to the abode of gods. 

“Vi§nu strode over this [universe]" and “in three places planted his step.” 
(Rg Veda 1.2.22. [288]) “It is he who, in three victorious strides, encompasses 
the whole universe." ( Nfsiriika-purva-tapinl Upanisad 2.13. [289]) 

The Vedic commentators understood that on the earth Visnu was fire, in 
the atmosphere lightning, and in the sky the solar light (see Siyapa's com- 
mentary on Rg Veda 2.2.24-). Visiju is therefore here another name of Agni. 4 
This myth 5 6 has an Iranian parallel: the three steps of AmeSa-Spenta. 

Ra ma-with-the-Ax (Parasu-Rdma) 

The sixth incarnation is Rama-with-the-Ax (Para£u-R5ma), 7 who re- 
established the social order that had been disturbed by what has been called 
the "revolt of the ksatriyas ," the effort of kings to wrest spiritual leadership 
from the priestly order. One of the dangers that ever menaces human society, 
this revolt, if successful, is the first step in the unfolding of the four forms of 
tyranny: the uncontrolled rule of kings, the uncontrolled rule of merchants, the 
uncontrolled rule of the working class, and the uncontrolled rule of priests. 

5 Auruavabha interprets the three steps as being "the different positions of 
the sun at the times when it rises, reaches the zenith, and sets." (Aurpavabha is a 
commentator on the Rg Veda cited by Yaska in the Nirukta.) 

6 The full myth of the Dwarf incarnation is told in the PurSnas and the epics, 
namely, the VSmana Parana (ch. 23-31 and 89-94); BhSgavata Parana (pt. 8, 
ch. 17-22); Agni Parana (ch. 5); Matsya Purana (ch. 161-67, 244-48); Brahma 
Parana (ch. 73 and 213 ); Padma Purana (ch. 266-67); Vi}t} u-dharmottara (pt. 1, 
ch. 121.6-7); Devi BhSgavata Purana (pt. 4, ch. 16 ); Mahahharata (2.47.1-30; 
3.273.62-71); and Rsmayana (1.29.2-21). References to it also occur in the Rg 
Veda and the Nrsimka-purva-tapini Upanisad. 

7 Aside from the MakabhSrata, the main sources for the story of ParaSu-Rama 
are VSyu Purana, ch. 91-93; BhSgavata Purana, pt. 9, ch. 15-16; Agni Purana, 
ch. 6; Brahma Purana, ch. 10; Padma Purana, pt. 6, ch. 268; Matsya Purana, 
ch. 47; Devi BhSgavata, pt. 4, ch. 16. He also appears in the Ram ay ana, but chiefly 
as an opponent of Ram.aca.ndra (1.74-76). 
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Paralu-R3ma is said to have defeated and destroyed the chivalrous aris- 
tocracy which thought itself the master of mankind, and he re-established the 
principle of a monarchy controlled by a priestly class. Another interpretation 
of this story is that it represents the final defeat of the non-Aryan kingdoms 
and of their kings, who had been invested with priestly functions by the Aryan 
theocracy. ParaSu-Rttma's hostility to the ksatriyas evidently indicates a severe 
struggle between them and the brahmanas for supremacy. 

The scene of ParaSu-RSma’s exploits is said to have been the southwest 
coast of India (though some of the Puragas place it near the river Narmada) 
whose nonbrahman inhabitants still claim to be descendants of the ksatriyas 
defeated by ParaSu-RSma and still give their daughters as concubines to the 
brahmanas. 

In the Puragic story, Para$u-R3ma was the fifth son of the brakmana 
Jamadagni, who was deceived and killed by King KSrtavIrya and his sons who 
ruled over the Narmada region. Single-handed, Para£u-Rama destroyed all the 
males of royal blood. He cleared the earth of the ksatriyas twenty-one times, 
and gave the earth to the brahmarias. “Thrice seven times did this lord clear 
the earth of ksatriyas. He filled with their blood the five lakes of Samanta." 
(Mahabharata 3.118.9. [290]) 

The present warrior class is said to have been born of the ksatriya widows 
fecundated by the brahmanas , although according to the Mahabharata (12.48) 
the sage Vision (KaSyapa) re-established as rulers the sons of ancient kings 
hidden by the sages during the war. Para$u-R§ma later wrested some land from 
the sea, after which “he left the earth under the care of the great sage Vision 
(KaSyapa) and, his conquests still unchallenged, retired to the Mahendra 
mountain” (ibid. 3.118.13-14 [291]) to lead the life of an ascetic. He was there 
visited by the PSgdavas. 

By his father ParaSu-Rama descended from Bhrgu and was, therefore, a 
Bhargava; his mother belonged to the royal race of the KuSikas. (Mahabharata 
3.1 16* ) Para£u-Rama was present at the great war council of the Kaurava 
princes. (Ibid. 5.96.) He lived at the same time as Ramacandra (see p. 172), 
but was by many years his elder, and he showed some jealousy of the younger 
incarnation. 

ParaSu-Rama was under the protection of Siva, who, in his youth, had 
taught him the use of weapons and had given him the ax (parasu) after which 
he is named. ( Mahabharata 8.28.) Angered when Ramacandra broke Siva's bow 
( Ramayaria 1.75-76), ParaSu-Rama challenged him to fight, but was defeated 
and "excluded from a seat in the celestial world.” 
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The story of Rama is told in the Puraijas, 10 the MahabkSrata , u and several 
other works. The most ancient and most striking of the tales of Rama is the 
Ram&yana, written by the sage Valmtki, who is said to have been the creator 
of epic poetry. 

Rama was king of Ayodhya. In the second age of mankind, he re-estab- 
lished a golden age of justice and happiness. The expression "Rama-rajya" 
(the kingdom of Rama) is still synonymous with peace and prosperity. As a 
prince Rama was exiled in the forest and led an expedition to Ceylon to rescue 
his wife Sita, who had been captured by the demon-king Ravapa. 12 We are told 
that the merciful killing of Ravaija was the main purpose of this incarnation. 

"Rama and his brother Laksmaija roamed the surface of the earth, ostensi- 
bly in search of Sita." ( Rama-ptirva-t&pinl Upanisad 4.18-19. [292]) But the 
real reason was "to reclaim and release a foremost member of Visiju’s celestial 
retinue from the fearful fate of having been born a demon as a result of the curse 
of a brahmarta, and to restore him to his original status." (Upanisad Brahma- 
yogin’s commentary on Rama-pnrva-tupinl Upanisad 4.18-19. [293]) 

Devotion to Rama is one of the most prevalent cults in all classes of Indian 
society. The monkey-headed demigod Hanuman, the selfless helper and devotee 
of Rama, is one of the main deities in most villages of northern India. Hanuman's 
image is also found in almost every one of the ancient forts of South India, 
The symbolic value of the myth of Rama does not exclude its historic 
reality, since a divinity incarnate would of necessity appear surrounded with 
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Para§u-Rama instructed Karija in the use of arms (MahabkSrata 8.36.4-6) 
and fought Bhisma in a battle in which both suffered equally (ibid. 5.178-85). 

According to the Brahmanda Pur ana (S.42), Para$u-Rama once fought 
Gaijapati. During the fight his ax was broken. In his anger he broke the tusk of 
Gaijapati. 

A Tantric work, the Kalpa Sutra, is ascribed to ParaSu-Rama. The calendar 
of the Para5u-Rama era, also called Kollam andu, 8 is still followed in the Malabar 
country. There the year is the solar year, beginning in September. 

THE TALE OF RENUKX 

ParaSu-RSma’s mother was Reijuka, the wife of Jamadagni. Once, on the 
shore of a lake, she saw the king of the celestial musicians, Citraratha, in lustful 
enjoyment with heavenly apsarases, and she felt a desire to try such games with 
her husband. This thought was enough to destroy the brilliance of her virtue. 
Jamadagni noticed that his wife had lost her brilliance and, in meditation, saw 
what had come to pass. He instructed his elder sons to put their mother to 
death, but they dared not do so. The fifth son, ParaSu-Rama, accepted the 
order, but made a request that she might be born again purified. She came back 
to life pure and resplendent, having forgotten all that had come to pass. (Mah&- 
bharata S. 117.5-19.) 

In Yoga, this story is given a particular meaning: Reiju or Reijuka means 
“semen." Her five sons are the five centers of the body. The smallest is the 
center of extreme-purity ( viSuddha cakra), behind the forehead, here repre- 
sented by ParaSu-Rama. The mind is the abode of lust, symbolized by the 
forest where Citraratha and his heavenly damsels dwell. Once the mind has 
stimulated the power of sex, the yogi cannot recover his mastery over himself, 
the brilliance of his inner light, until he has burned up lust by bringing the 
power of his seed up to the fifth center. 9 

Rama ( Rama-candra ) , the Charming, the Embodiment of 

Righteousness 

The two next incarnations occupy a considerable place in the religious life 
of India and in the religious history of the world. Rama, the embodiment of 
righteousness, is said to be the incarnation of the solar aspect of Vi§nu. 

8 Kollam is the name of an ancient country submerged under the sea beyond 

the Malabar coast; andu means '‘string,’* "chain." The era begins in a. d. 824. 

9 See Vasudeva Saraija Agravlla, "Siva ka svarapa,” Kaly3i}a, Siva anka, p. 

499. 
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The story of Rama is told in the Puraijas, 10 the Mahabharata, 11 and several 
other works. The most ancient and most striking of the tales of Rama is the 
Ramayana , written by the sage Valmlki, who is said to have been the creator 
of epic poetry. 

Rama was king of AyodhyS. In the second age of mankind, he re-estab- 
lished a golden age of justice and happiness. The expression "Rama-rajya” 
(the kingdom ofRama) is still synonymous with peace and prosperity. As a 
prince Rama was exiled in the forest and led an expedition to Ceylon to rescue 
his wife Sita, who had been captured by the demon-king Ravaija. 12 We are told 
that the merciful killing of Ravajja was the main purpose of this incarnation. 

"Rama and his brother Laksmaija roamed the surface of the earth, ostensi- 
bly in search of SIt5.” {Rama-pUrva-ttipiril Upanisad 4.18-19. [292]) But the 
real reason was "to reclaim and release a foremost member of Visiju's celestial 
retinue from the fearful fate of having been born a demon as a result of the curse 
of a brahmaria , and to restore him to his original status.” (Upanisad Brahma- 
yogin’s commentary on Rama-purva-t&pinl Upanisad 4. 1 8-19. [293]) 

Devotion to R5ma is one of the most prevalent cults in all classes of Indian 
society. The monkey-headed demigod Hanuman, the selfless helper and devotee 
of Rama, is one of the main deities in most villages of northern India. Hanuman's 
image is also found in almost every one of the ancient forts of South India. 

The symbolic value of the myth of Rama does not exclude its historic 
reality, since a divinity incarnate would of necessity appear surrounded with 
the whole cosmic hierarchy. This is stressed in some of the texts relating to the 
meaning of Rama's incarnation. 

Sita, consort ofRama, is Nature (see p. 175; cf. also p. 253). She is primor- 
dial power, the embodiment of divine splendor. She is the heaven attained 
through penance, the nature of the universe, conscious and unconscious, "that 
which knows and that which does not know.” (Dev I Upanisad 2. [294]) 

"SIt5 is the mother, RSma the father, of the world. I bow to her who is the 
manifest-world ( prapafica ), to him the unmanifest (nisprapaflca). I bow to her 
who is contemplation, to him the object of contemplation. With offerings I bow 
to the evolved (paritiama) and the nonevolved ( aparinama ), to Sita and the 
seed, and to Rama the changeless. Sita is Fortune (LaksmI) and you the Per- 

10 Especially Padma PurZna, pt. 4, ch. 1-68, and pt. 6, ch. 269-71; Agni 
Pur&na, ch. 5-11; Brahma Parana, ch. 21S; Devi BhSgavata, pt. 3, ch. 28; KUrma 
PurZiia, pt. 1, ch. 31. It is mentioned in Ltnga Purana, pt. 2, ch. 5. 

11 2.50; 3.98, 149, 150, 274-93; 7.69; 12.28. 

12 The story of RSma was presumably the origin of the Prince Charming of 
Western legend, who goes through difficult ordeals to rescue his beloved. 
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vader; Sita is the fair Parvati and you the lord-of-sleep (Siva)." ( Padma 
Purana 6.270.29-31. [295]) 

THE MANTRA "RAM A" 

Rama means “charming." RSma is “that which on earth charms or shines." 
( Rama-purva-tapinl Upanisad 1 . 1 . [296]) 

“The mantra 'Rama,' true to its meaning, represents [the universe, 
conscious and unconscious] from the causal Immensity [to animate matter]. It 
stands for the ritual action, for the rites and the performer of rites. It is an object 
of meditation {man) and it protects ( tra ), hence it is called a mantra (a magic 
utterance), through which can be expressed all that words can express.” 
( Rama-pUrva-tHpinl Upanisad 1.1 1-1 3. [297]) 

“Just as the whole nature of the large banyan tree is contained in its tiny 
seed, so also the whole universe, moving and unmoving, is contained in the 
word-seed 'Rama.' " {Rama-purva-tapinl Upanisad 2.2-3. [298]) 

The name Rama is thus considered one of the basic mantras and its repeti- 
tion is an important exercise of Yoga. “Ram” is sometimes considered the basic 
sound, the causal word from which all language is issued. 

“All the words of the sacred or the profane language are issued from the 
sacred name of Rama and age after age dissolves into it." {Lomasa Samhita of 
the Padma Purana. [299]) 

The Tara-sara Upanisad explains the myth of Rama as the manifestation 
of the cosmic syllable AUM, 

"From A came forth Brahma, the Creator, who became Jambavat, king of 
monkeys. From U came Visnu (Upendra), who became Sugrlva, king of the 
monkeys. From M sprang forth Siva, who became the hero Hanuman. The nasal 
resonance ( bindu ) becomes the wielder of the discus, &atrughna, the third 
brother of Rama. The sound ( nada ) of the sacred word became the great king 
Bharata, Rama's first brother. It is this very sound which is symbolized by the 
conch of Visnu. The quantity of the syllable ( kala ) became Laksmana, the 
younger brother of Rama, the guardian of the earth. Its resonance {kalatlta) 
represents the great goddess of fortune, LaksmI, who became Sita. Beyond this 
[the magic repercussion of the syllable] is the Supreme Self, the Cosmic Man, 
who is Rama himself." {Tara-sara Upanisad 2.2-5. [300]) 

“That Supreme Immensity, in which the mind of the yogi delights, whose 
only desire is to obtain everlasting joy, is known as Rama." ( Yogatrayananda, 
Sri Ramavatara kaths., p. 54. [SOI]) 
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THE IMAGE OF KAMA 

“Rama is pictured with Nature [Slta] at his side. He is dark in color, and 
clad in a yellow veil; his hair is tied in a knot. He has two arms and large ear- 
rings, and wears a precious necklace. He looks proud, holding a bow, smiling. 

"Ever victorious, the eight powers gained through the practice of Yoga 
add to his glory. 

"On his left knee is seated the cause of the universe, the primordial energy 
called Sits. She shines like pale gold. She has two arms and is adorned with 
heavenly jewels. In her hand she holds a lotus. 

"Near SIt5, the joy of consciousness, Rama appears, handsome and strong. 
Behind him his brother Laksmaija is seen. His color is that of pale gold. He 
holds a bow and some arrows. The three form a triangle." ( Rama-purva-tdpinl 
Upanisad 4. 7-IO. [S02] ) 

✓ 

Kp§iia, the Incarnation of the Third Age 

the eighth incarnation belongs to the third age, the Dvapara Yuga. 
Visnu then manifests himself as the Dark-One (Krsria), 13 the embodiment of 
love, of the divine joy that destroys all pain. "The root krs means 'to drag,' 

‘to give pain,' and stands for the Age-of-ConfUcts (Kali Yuga). Should the 
name Krsna but once come across the mind of his devotee, it takes away, de- 
vours, eliminates [the sufferings inherent to] this age of conflicts." (Upani$ad 
Brahmayogin’s commentary on Kali-santarana Upanisad 2. [SOS]) 

"He (Krsna) it is who destroys sin, he who is realized through the Vedas. 

He is the protector of all sacred utterances [symbolized as cows], the instigator / 
of all the forms of knowledge (represented as cowherdesses)." {Gapala-purva- 
tapinl Upanisad 1 . 5. [304]) 

Each of the incarnations of Visnu continues and fulfills the work of the 
previous ones. 

"Once Rama the Charming, the moonlight of the world, went into the 
deep forest to rescue some sages from the attacks of the demons. His beauty 

13 The story of Krsna is the main subject of the BhSgavata Pur aria, but it is 
also connected with the Mahxbharata and mentioned in the Agni Purana, ch. 12-15; 

Visnu Purfya pt. 5, ch. 1-33; Brahma PurSna , ch. 180-212; Padma Purina, pt. 4, 
ch. 59-83, and pt. 6, ch. 272-79; Devi BhSgavata PurSna, pt. 4, ch. 23-24; Liriga 
Purina, pt. 1, ch. 68-69, etc. The inner significance of Krsna' s worship is given in 
the Gopala-tipim and Krsna Upanisads. 
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was such that the sages arose seduced. Birds, beasts, animals, insects, trees, and 
creepers grew sick with longing to draw near and touch him. Even the fierce 
demons seeing him were spellbound. They said, in the words of TulsI Das 
( Rama-carita-manasa , Araijya kanda IS [305]): 

“ 'Although he disfigured our sister, he must not be killed, having no 
peer among men. 

“ ‘O friend! Who is there with a physical body that would not feel at- 
tracted at the sight of his form.’ 

“Yet, while it was natural for women to be seduced, all of whose instincts 
incline toward manly beauty, how came it to be that men too, and not common 
men but sages of great penance who dwell in the forest, having renounced all 
desires, were so entranced that they could not veil their excitement and prayed 
to be permitted to touch the god?" (Karapatri, “Bhagavan Krsna aur unke 
parivara," Siddhanta,V, 1944^*5, 134.) 

Rama said to the sages: “Even if you should, through the power of Yoga, 
assume the form of females, I cannot gratify your desire during this incarnation 
in which, faithful to my word and my vow, I am wedded to but one wife." 
(Upanisad Brahmayogin’s commentary on Krsqa Upanisad 1 - 2 . [306]) 

“ 'When, in another cycle, I shall be incarnated as Krsna you will be 
cowherdesses and then can make love to me.' Filled with joy, they said: 'When 
you will be thus incarnate, other parts of your being will appear as cowherds. 
Let us be females that our bodies, well adapted to each other, may be in con- 
tact.’ Having heard this prayer of Rudra and all [the gods and sages], Rama 
said: 'Verily shall I then embrace you. I have acceded to your request.' " 
( Krsjia Upanisad 1-2. [307]) 

Born to establish the religion of love at the beginning of the Age-of- 
Strife (Kali Yuga), Krsna was the son of DevakI, sister of the cruel king 
Kamsa. The sage Narada had predicted that Kaiiisa would be killed by his 
nephew. So the king kept DevakI captive and killed her first six children. The 
seventh, Bala-RUma, escaped, and the eighth, Krsna, was secretly exchanged 
for the daughter of a cowherd. Krsna was brought up as a cowherd. He played 
the flute and seduced the village maidens. Of great valor, he defeated a number 
of monsters and demons. Having killed Kamsa, he became master of the king- 
dom. Krsna plays an important part in the war described in the Mahabharata, 
being the cousin and ally of the Pagdavas. 

Krsna has been taken by the Vai§navite schools of later times as a total in- 
carnation of the Supreme Being and is given all the attributes of absolute 
divinity. 
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H5ma and Krsna are both ksatriyas; they belong to the warrior caste and 
not to the priestly class. Both are represented as dark in color. There is little 
doubt that, in their historical aspects, they represent ancient heroes of the non- 
Aryan tradition incorporated into the Aryan pantheon at a comparatively late 
period. 

Krona, "around whom a vast mass oflegend and fable has been gathered, 
probably lived in the Epic age, when the Hindus had not advanced far beyond 
their early settlements in the north-west. He appears prominently in the 
Mahabharata, where his character is invested with a certain degree of mysticism. 
Additions and interpolations have raised him to divinity, and it is in the character 
of the ‘Divine One* that he delivered the celebrated song, the Bhagavadgita , a 
production of comparatively late date, now held to be part of the great epic. 
In this work he distinctly declares himself to be . . . 'the supreme universal 
spirit, the supreme dwelling, the eternal person, divine, prior to the gods, un- 
bom, omnipresent.’ The divine character of Krishna . . . was still further de- 
veloped in the Harivamsa , a later addition to the Mahabharata ; in the Puranas, 
especially in the Bhagavata Parana, it attained full expansion. There the story 
of the life of Krishna, from his earliest days, is related with minute details, and 
it is upon this portion of his life that the popular mind delights to dwell. The 
mischievous pranks of the child, the follies of the boy, and the amours of 
the youth, are the subjects of boundless wonder and delight. . . . Much of the 
story of the early days of Krishna is thus of comparatively modem invention, 
while the incidents of his relations with the Paijdava princes are among the 
most ancient.” (Dowson, Dictionary of Hindu Mythology, pp. 160 - 61 , with 
slight changes. ) 

The favorite of Krsna is R 5 dha (success), the lovely daughter of his 
adoptive father, Nanda. Radha and Krsna are the theme of much of the medieval 
and later mystico-erotic poetry and cults in India. 

“In the seventh heaven, the shepherds' heaven ( go-loka ), the one absolute 
supreme Self, Krsna, unable to enjoy the pleasure of love because he was alone, 
manifested himself in dual form, a black light and a white light. From Radhika, 
the white light, impregnated by Krsna, the black light, were bom Universal- 
Intellect (Mahat-tattva), Basic-Nature (Pradhana), and the Embryo-of- 
Splendor (Hiraijya-garbha), which is the principle and totality of all subtle 
bodies. The love [of Krsna and Radha] is an allegory of the union of Supreme- 
Man ( purusa ) and Nature ( prakrti ), from which the universe gradually arose." 
(Karapatri, “Krsna tattva,” Siddhanta, V, 1944 — 45 .) 

Since Krsna is the incarnation of the Supreme Pervader, all the circum- 
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stances of his birth and his surroundings form an expression of cosmic harmony. 
All the gods have to be born with him. 

“Supreme Joy became the chief Nanda (delight); Transcendent Knowledge 
was his adoptive mother, YaSoda. . . . The [syllable AUM] was his mother, 
DevakT. The Vedic Scripture was Vasudeva [his father]. The meaning of the 
Vedas appeared as Kpsga and [his brother ] Bala-RSma. . . . The sacred verses 
of the Scriptures were the cows and cowhcrdesses. Brahma, the Creator, became 
his club. The god Rudra was his flute. Indra was the conch, sin the antigod 
[he killed]. The garden of paradise appeared as Cow Land (Go-vana). The 
ascetics were its trees. . . . The serpent Remainder (6e§a) became [Bala-] 
Rama . . . the 16,108 maidens [who played the game of love with him] are the 
verses of the Scripture which describe the nature of the Immensity. 

“Hatred was the fighter Caijura, spite the wrestlers Jaya and Musflka, 
arrogance the elephant-king Torture of the Earth, vanity the bird-shaped 
demon Baka. Kindness became RohiijT, the mother [of Bala-Rama]; the earth 
goddess was Satyabham.1 [the consort of Kfsija]. Black leprosy was the demon 
Agha. The Age of Strife was King Kartisa. Peace of mind was the friend Sudsma. 
Truth was Akrura, and self-control Uddhava. The conch is the divinity of 
fortune, Lak§mi, who is but the form of Vistju himself. The milk jugs broken 
while he was stealing curds were the ocean of milk. As a child he [Kr§ija] 
played [in this milk] as he did in the great ocean of milk. . . . Vision (KaSyapa) 
[the father of the gods] is the mortar [to which the child Krsija was once bound, 
and] the Primordial-Vastness (Aditi) is the rope [that bound him]. The power 
of attainment and the point-limit (bindu) of manifestation are the conch and 
the discus. The mace is the Power-of-Time (Kali) that destroys all enemies. 
Maya is his bow (§5rhga), the cool season is the good food, the lotus stalk 
held in his hand as if for play is the world seed, the bird Wings-of-Speech 
(Garuda) is the pippala tree; the friend Sudama is the sage Narada; devotion 
is Radha. . . . Action is his intellect, which enlightens all beings, for this 
visible world is neither distinct nor nondistinct from him. With him the entire 
heavenly world, with its inhabitants, manifests itself on the earth.” {Kfsqa 
Upanisad 1.3-26. [308]) 

Mathura, the sacred city of Krsna, is described as the abode of wisdom. 
As the transcendental Being Krsna dwells in absolute knowledge, of which his 
earthly abode is the symbol. 

“When the whole universe is churned with the help of absolute knowledge, 
the essence obtained is called Mathura." {Gopala-uttara-tapinl Upanisad SO. 
[SOS]) 
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Rama-thc-Strong ( Bala-Rama ) 

Rama-the-Strong (Bala-R5ma), 14 the elder brother of Krsna, is considered 
the seventh avatar when Krsna himself is taken as the full manifestation of 
Visnu. Both are otherwise considered as partial incarnations. 

The Visnu Pur&na (5.1 .59-63) relates that Visnu took two of his hairs, 
one white and one black, and these became Bala-Rama and Kr§na, the two sons 
of Devakl. 

Bala-Rama was transferred secretly, shortly before his birth, from the 
womb of Devakl to that of Rohipl, so as to save him from the wrath of King 
Kaiiisa, and he was brought up with Kr$i?a by cowherds as a child of Rohirji 
( Bhagavata Punlna 10.2). He and Krsija grew up together. He took part in 
many of Kf§tja's adventures and performed many heroic deeds. 

Bala-RSma’s earliest exploit was the killing of the antigod Dhenuka, who 
appeared in the form of an ass. Bala-R5ma seized the demon, whirled him round 
his head, and threw his body into a tree. ( Bhagavata Parana 10.15.) Another 
asura attempted to carry Bala-Rama off on his shoulders, but the boy broke the 
demon’s skull with his fists. (Ibid. 10 . 18 .) Bala-Rsma accompanied Krsna to 
Mathura, and supported him till Kartisa was killed. (Ibid. 10.43-44.) When 
Samba, the son of Krsna, was taken prisoner by Duryodhana at HastinSpura, 
Bala-Rama asked for his release; throwing his plowshare under the ramparts, 
he drew the city walls toward him, and compelled the Kauravas to surrender 
their prisoner. (Ibid. 10.68.) Lastly, he killed the great ape Dvivida, who had 
stolen his weapons. (Ibid. 10.67.) 

Bala-Rama was addicted to wine ( madhu-priya ) ( Visnu Purana 5.25) as 
Kr$na was to women. He was irascible and fought even with Krsna; they had a 
serious quarrel about the jewel Syamantaka (ibid. 4.13.99-101). Once, when 
intoxicated, Bala-Rama ordered the river Yamuna to draw near that he might 
bathe; when his command was not obeyed, he threw his plowshare into the 
river and drew it after him until the river, taking a human shape, asked for 
forgiveness. (Ibid. 5. 25.8-24.) 

Bala-Rama’s wife was Revatl, daughter of King Raivata, and he was faithful 
to her ( Brahma Purana 7.33-34). He had two sons by her, NiSatha and Ulrnuka 
( Kurma Purana 1.25.79). 

14 The story of Bala-Rama is found mainly in the Bksgavata Pursna (skan- 
dhas 10 and II ), the MahabhUrata, the Vipiu Purina (Amsa B). It is mentioned in 
the Brahma Purana (ch. 182-210), Agni PurZna (ch. 12), Brahmaijda Parana 
(pt. 2, ch. 101-07), KUnna Puraria (pt. 1, ch. 24), FarSha PurSna (ch. 15), etc., 
as well as in the Brahma-vaivarta and other Pur2$as. 
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than to recognize him as an adversary." (Dowson, Dictionary of Hindu Mythol- 
ogy, p. 38 .) 

According to Hindu tradition, the Buddha avatar 15 came to the world dur- 
ing the Age of Strife as the embodiment of illusion ( m&ya ) and delusion ( moha ) 
in order to mislead men of low birth and genii who had become too proficient in 
sacred knowledge and were a threat to the supremacy of the gods. His preaching 
left aside the search for the understanding of the cosmos and the technique of 
ritual which enable man to participate in the process of creation and control his 
own destiny. It replaced ritual by moral values, in which the righteousness of 
the individual takes precedence over ritual observances. This, according to the 
Hindus, led people away from the Vedic rules, made them disregard the hier- 
archy of society, and replaced intellectual and ritual values by a theory of 
morality. Buddha's teachings led to contempt for the traditional wisdom and 
instigated men and genii to believe in the importance of the individual. This was 
intended to hasten the ruin which must mark the end of the present cycle. 

Kalki 

The tenth avatar, Kalki, ,a is yet to come. At the end of the Age of Strife, he 
will appear riding a white horse and holding a sword blazing like a comet. He 
will re-establish a golden age, punish the evildoers, comfort the virtuous, and 
then destroy the world. Later, from the ruins of the earth a new mankind will 
arise. 

The Bhagavata Purana ( 1 . 3.26 [ 312 ]) says: "In the twilight of this age, 
when all kings will be thieves, the Lord of the Universe will be born as Kalki 
from [a priest named] Visou’s-Fame (Visnu YaSas).” 

15 The story of the Buddha avatar is found mainly in the Matsya Purana 
(47.247), Agni Purina (ch. 16), Bhagavata Purana ( 1.3.24), and Bhavifya 
Purana (3.1.6). 

16 The Kalki incarnation is mainly described in the Kalki Pur3na, but is also 
mentioned in the MahUbhUrata (2.50, s.192), the Bhagavata Purina ( 1.3, 10.1 1 . 2 ), 
Brahma Puraija (ch. 21 s), Agni Parana (ch. 16 ), Vayu Purana (ch. 98 and 104), 

Lifiga Parana (pt. l, ch. 40), VarZha Purana (ch. 15), Bhavifya Purana (s.4.26), 
etc. 



l80 THREE: THE TRINITY 

Though inclining to the side of the Pagdavas, Bala-Rlma refused to take 
an active part in their fight with the Kauravas. He taught Duryodhana, a 
Kaurava, and Bhlma, a Pandava, the use of the mace. ( Makabh&rata 5.7.31.) 
He witnessed the combat between them, and Bhlma’s unfair tactics made him 
so indignant that he seized Bhlma's weapons. Thereupon Kr?ga prevented him 
with some difficulty from falling upon the Pandavas. (Ibid. 9.61.3-12.) He 
died shortly before Krsna, as he sat under a banyan tree on the outskirts of 
Dvaraka. ( Bhagavata Pur ana 1 1 .30.26. ) 

Bala-R5ma was an incarnation of the serpent Remainder (Sesa). When he 
died the serpent issued from his mouth. ( Visnu Purina 5.S7.54— 56.) 

Bala-RSma is represented as of fair complexion and clad in blue. His 
weapons are a club, a plow, and a pestle. He is called plower (Phala), and plow- 
bearer (Hala), armed-with-a-plow (HalSyudha), plow-holder (Hala-bhrt), 
plowman (Lsftgalin). He has a palm on his banner. Other of his appellations 
are: moving-secretly (Gupta-cara), protector-of-desires (K5ma-pala), and in- 
stigator-of-cycles (Saihvartaka). "Because he changed wombs, he is called 
drawn-out (Sahkarsaga). Because he has no end, the Vedas call him the End- 
less ( Ananta). Because of the strength of his arm, he is the divinity of strength, 
Bala-deva. He is the plow-bearer (Halin), because of his plow. Because of 
his blue garment, he is the Blue-clad-One (SitivSsa). He is the enjoyer-of- 
Revati (Revati-ramaija). Because he dwelt in Rohigi's womb, he is the son of 
Rohigl." ( Brahma-vaivarta Purina , Krsna-janma kharjda, ch. 13. [320]) 

"He is Rama (charming), because he charms the world." ( Bhagavata 
Purina 10.2.13. [31 1 ]) 

The Incarnations of the Fourth or Present Age, the Kali Yuga 

(Age of Strife) 

Buddha 

Buddhism has left but few traces in the mythology and the religion of India. 
A certain number of philosophical and theological refutations of Buddhism are all 
that has remained in the Hindu scriptures to remind us of the importance that 
this reformation once had in the land of its birth. 

It has been denied that the Buddha avatar represents Gautama Buddha, the 
founder of Buddhism. It seems, however, most probable that he does. His teach- 
ings are described as heterodox. "The great success of Buddha as a religious 
teacher seems to have induced the Brahmans to adopt him as their own, rather 
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than to recognize him as an adversary." (Dowson, Dictionary of Hindu Mythol- 
ogy . p- 38.) 

According to Hindu tradition, the Buddha avatar 15 came to the world dur- 
ing the Age of Strife as the embodiment of illusion [mS.ya) and delusion { moha ) 
in order to mislead men of low birth and genii who had become too proficient in 
sacred knowledge and were a threat to the supremacy of the gods. His preaching 
left aside the search for the understanding of the cosmos and the technique of 
ritual which enable man to participate in the process of creation and control his 
own destiny. It replaced ritual by moral values, in which the righteousness of 
the individual takes precedence over ritual observances. This, according to the 
Hindus, led people away from the Vedic rules, made them disregard the hier- 
archy of society, and replaced intellectual and ritual values by a theory of 
morality. Buddha’s teachings led to contempt for the traditional wisdom and 
instigated men and genii to believe in the importance of the individual. This was 
intended to hasten the ruin which must mark the end of the present cycle. 

Kalki 

The tenth avatar, Kalki, 14 is yet to come. At the end of the Age of Strife, he 
will appear riding a white horse and holding a sword blazing like a comet. He 
will re-establish a golden age, punish the evildoers, comfort the virtuous, and 
then destroy the world. Later, from the ruins of the earth a new mankind will 
arise. 

The Bhagavata Purai}a (l.S.26 IS12]) says: "In the twilight of this age, 
when all kings will be thieves, the Lord of the Universe will be born as Kalki 
from [a priest named] Visiju’s-Fame (Visnu YaSas)." 

15 The story of the Buddha avatar is found mainly in the Matsya PurSna 
(47.24-7), Agni PurSna (ch. 16), Bhclgavata Puraqa (1.3.24), and Bhavifya 
PurSqa (3.1.6). 

16 The Kalki incarnation is mainly described in the Kalki Pur3qa, but is also 
mentioned in the MahUbhSrata (2.50, 3.192), the Bksgavata PurSna (1.3, 10 . 1 1 . 2 ), 
Brahma Puraqa (ch. 213), Agni PurSna (ch. 16 ), VZyu PurSna (ch. 98 and 104), 

Linga Parana (pt. 1, Ch. 40), VarSha Parana (ch. 15), Bhavifya Parana (3.4.26), 
etc. 
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Nara and Narayana, Devotion 

N ara and Nxrxyaija 2 are two saints who brought to the world the message 
of divine love and devotion envisaged as an instrument of spiritual realiza- 
tion. ( Nar&yaqlyn 732. ) The M&rkandeya Purana calls them “best among men.” 
J They were the sons of Righteousness (Dharma) and his wife Nonviolence 
(AhiihsS). Their austerities were such that the gods, frightened, sent the most 
beautiful apsarases to tempt them. N5r3yaija struck his thigh, and from it arose a 
nymph far more lovely than the celestial ones. This new apsaras was called 
Born-of-a-Thigh (UrvaSI) and became one of the prominent nymphs of paradise. 
( Bhagavata Parana 10.1.4; and Devi Bhagavata Purana 4.5-6.) 


Kapila, Philosophy 

kapila is a celebrated sage who studied the ancient wisdom of the antigods. 
He taught the ancient cosmological philosophy, Sankhya. We can recognize in 
him one of the chief sages and philosophers to introduce into the Sanskrit Aryan 
civilization the ancient knowledge inherited from the earlier inhabitants of India. 


1 A number of minor incarnations are described in the Bhagavata PurZtfa 
(pt. 1 , ch. S) and in other Pur Spas (Markandeya, Brahma-vaivarta, Visnu, Matsya, 
etc.). 

Two may be briefly mentioned here. Sanaka, who was bom in the priestly 
caste, practiced difficult austerities and observed absolute chastity as a means of 
spiritual progress. ( Bhagavata Purana 1.3,6; Brahma-vaivarta PurZna 1.18, 13.) 
Several books of astrology mention a foreign ( mleccha ) avatar among the Western 
barbarians. This has sometimes been thought to refer to Jesus. 

2 Nara and NSrJyapa are mentioned in the Vamana Purana, ch. 2, VifQU 
Puraria 5.37.34-37, and MahZbhZrata 3.147 and 157, as well as in most of the 
Puripas. 
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In the Bhagavata Purana (3.24) Kapila is said to be the son of Shadow 
(Kardama PrajSpati), one of the lords of progeny, and of a daughter of the Law- 
giver Son-of-the-Self-bom (Sv&yambhuva Manu). According to the Harivama, 
he was the son of Inaccuracy (Vitatha). 

Kapila is sometimes identified with Agni, the lord of fire ( Mahabharata 
3.223.21 ). He destroyed with a glance of his flaming eye the sixty thousand sons 
of King Sagara who had come to disturb his meditation when they visited the 
underworld in search of a stolen sacrificial horse. ( Ramayana 1.40; Mahabharata 
3.106 and 107.) 

Dattatreya, Magic J 

dattxtreya 3 was another teacher of the antigods. He was the originator of 
the Tantras and the Tantric rites. He also restored Vedic rites ( Mahabharata 
2.48.2-4). He is said to have been born of an emanation of Visiju which fecun- 
dated the wife of the sage Devourer (Atri). 

Dattatreya protects men from evil influences. He created the plant from 
which the sacrificial liquor, the soma , can be prepared. He enjoyed all the objects 
of the senses, was addicted to women and drink. His love for songs and musical 
instruments as well as his association with people of low birth made him ritually 
impure. Yet he was greatly praised by the gods whom he saved from the de- 
mons. ( Markandeya Purana, ch. 17-18.) They said of him: "No stain can soil 
the heart purified by the ablution of learning and into which the light of knowl- 
edge has entered." (Ibid. 18.29. [313]) 

Dattatreya was the patron of King Kartavlrya, to whom he gave a thousand 
arms. {Mahabharata 2.48; Markandeya Parana 18.) 


Yajna (Ritual Sacrifice) 

N/ 

vi§nu is identified with the sacrifice ( yajfla ) and the constant ritual of de- 
struction through which the universe exists. Many mythical features link him to 
the sacrifice, and all his incarnations are connected with some form of sacrifice. 

"Once in ancient times the lord of progeny named Desire (Ruci) married 
Will (Akati). This happened in the age when the Son-of-the-Self-bom (Sv 2 - 

3 Dattatreya is mentioned in the Vayu Purina, ch. 70 and 98; Brahma Purana, 
ch. 213; Markandeya Purana , ch. 17-18; Bhagavata Purina, pt. 1, ch. 3; Matsya 
Purina, ch. 47 and 243; Pifnu-dharmattara Purina, pt. 1, ch. 25; Mahabharata 2.48. 
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yambhuva) 4 was the Lawgiver (Manu). From Ruci and XkQti were bom 
Ritual-Sacrifice (Yajfia) and his sister Sacrificial-Fee (Daksin5). They united 
as husband and wife and had twelve sons who were the deities called the Invoca- 
tions (Yamas).” (Visnu Pur ana 1.7.19-21 [814]; see also the Bhagavata Puraqa 
1.8.12 and 2.7.2.) 

Yajfia had the head of a deer and was killed by Virabhadra at Daksa’s sacri- 
fice. He then rose to the heavenly sphere and became the constellation called the 
Deer’s-Head (Mrga-Siras). ( Harivamia .) 

Rsabha (the Bull) , Morality 

ij§abha was the original founder of the pre-Aryan Jain philosophy and re- 
ligion which considers morality an end in itself independent of theological no- 
tions. 

According to the Bhagavata Puraqa (5.4-6) and the Visnu Parana (2.1 ), 
R§abha was one of the hundred sons of Nabhi (the wheel’s hub) and his wife 
Meru, the axial mountain. Their eldest son was Bharata, after whom the Indian 
continent is called Bharatavar§a. 

R§abha taught his sons the path of wisdom, and to show the world the 
greatness of this path, he gave his kingdom to his eldest sons and retired to a 
hermitage. He practiced austerities so fearful that he became a mere “agglom- 
eration of skin and fibers.” He later visited the western and southern parts of 
India, teaching the path of wisdom. 

Dhanvantari, Medical Science 

dh a'nv abt AK i (moving in a circle) 1 is a solar divinity personified as the 
physician of the gods. He arose at the time of the churning of the ocean, holding 
the cup of ambrosia ( Mahabharata 1.18.53). According to the Vayu Purana 
(93.9-22), Dhanvantari, after arising from the ocean, requested Visnu to grant 
him a place among the gods. Visnu assigned him a place in the sacrifice along 
with the sacrificial deities. Visnu also gave him a boon by which he was bom as 
a king of Benares, where he brought medical science to the earth. (See Matsya 
Purana, ch. 251.) 

As a Vedic deity Dhanvantari is a god to whom offerings are made at 
4 XkQti was SvJyambhuva’s daughter. 

6 Dhanvantari is mentioned in the Brahma PurSqa, ch. Il , the VSyu Parana, 

ch. 92, the Brahma-vaivarta PurSna, pt. 4, ch. 51, the Matsya PurSqa, ch. 251, the 

Mahabharata 1 . 18 , the Bhagavata Pur3i}a 8.8, etc. 
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twilight in the northeastern quarter. He is said to have had several existences 
and in each one to have been a master of universal knowledge. 


HayasTrsa (the Horse-headed) , Protector of the Scripture 


y 


haya$Ir§a is a horse-headed incarnation of Visnu. He is sometimes identi- 
fied with HayaSiras and with Hayagrlva, two other horse-headed aspects of 
Vi§nu. At the request of Brahma, he dove to the bottom of the ocean to rescue 
the Vedas stolen by the two genii ( danava ) Madhu and Kaitabha, whom he 
killed. ( Mahabharata 12.S57.) 

“In the cosmic sacrifice the All-Powerful himself was HayaSIrsa, the male 
of the sacrifice whose color is that of gold, of whom the Vedas and the sacrifices 
are the substance and the gods the Soul." ( Bhagavata Purarta 2.7.11. [315]) 


Vyasa, the Compiler of the Scripture 

vyAsa , 6 the Compiler, "understood the weakness of the human mind [in the 
third age]. He divided the traditional knowledge, the Veda, into several 
branches." ( Bhagavata Purana 1 . 3 . 21 . [316 ]) He is also said to be "the arranger 
of the eighteen PurSijas, the compiler of the Mahabharata and its promulgator." 
(Devi Bhagavata Purana 1.3.17. [317]) He is also considered the first founder of 
the Vedanta philosophy. 

Vyasa is a cosmic entity born again and again to arrange and promulgate 
the Scripture. "Appearing age after age with the True-One (Satyavatl), he 
divides the tree-of-knowledge ( veda-druma ) into parts." ( Bhagavata Purana 
2.7.36. [s 1 8] ) “Bom on an island, [VySsa], incarnation of Visiju, was the [il- 
legitimate] and only son of Satyavatl and the seer Crusher ( ParaSara ). ” (Mn.hd- 
bhdrata 12.395.4-5. [319]) 

Pfthu, the First King— Agriculture and Social Order 

pjtTHU 7 is mentioned in the Atharva Veda (8.10.22-23 [320]) as "having 
milked from the earth the art of agriculture and the food grains." The Satapatha 

6 VySsa is mentioned not only in the Mahabharata and the Bhagavata Purana 
but in the Vifnu Purana 3.5— t, the Devi Bhagavata PurZqa 12 . 4 , the VSyu Puraqa, 
ch. 60, the BrahmZnda Puraiia 2.34, etc. 

7 P r thu is mentioned in the Mahabharata 12.107, the Bhagavata Purana 
4.13-15, the Vayu PurZna (ch. 62), the Matsya Puraiia (ch. 10 ), the Padma Purana 
1 . 17, the HarivamSa 1 . 2 , the Brahma Parana (ch. 4), as well as in the Atharva 
Veda, the Satapatha BrZhmana, the Visnu Puraiia, and the Vi ‘sQU-dkarmottara 
Pur3qa. 



l8G THREE: THE TRINITY 

Brahmana (5. 3.5.4 [S2l]) speaks of him as the “first man to be installed as a 
king.” He is alleged to have established the main divisions of human society, to 
have dug the first well, invented agriculture, and thus forced the earth to yield 
her treasures. ( Visnu Purina 1.1 3.) Prthu also discovered the properties of 
medicinal plants. 

His father was opposed to all forms of worship and sacrifice. A group of 
pious sages beat him to death with blades of sacred grass. The priests then 
rubbed the right arm of the corpse and from it arose a majestic child, resplendent 
with beauty, who was Prthu. ( Visnu-dharmottara Purana 1.109-10.) 

Dhruva (the Immovable) , Will Power 

dhruva (the immovable, or the polcstar) 8 was the son of King Uttanapada 
(the constellation Ursa Minor), himself born of the Lawgiver Son-of-the-Self- 
born (Svayambhuva Manu), the progenitor of present-day mankind. Dhruva 
and his mother, Good-Behavior (Suniti), were insulted by Utt3nap3da's fa- 
vorite wife, Good-Looks (Suraci). Dhruva, indignant, left the palace at the age 
of five and, living in the forest among the sages, started practicing austerities on 
the bank of the river Yamuna. He later became the ruler of the earth and, rising 
to heaven, has now become the polestar. He is said to be the embodiment of will 
power. 

Visnu as Rescuer of the Elephant-King in Response to H is Faith 

GAJENDiiA 9 was a king whom a curse changed into an elephant. While he 
was bathing in a lake a crocodile seized him and tried to drag him under water. 
The fight lasted for ages. When he began to lose strength the elephant invoked 
the protection of Visnu, who helped him to free himself. Gajendra represents the 
power of faith. 

Mohirri (the Enchan tress) , Lust 

mohinI 10 was an incarnation of Visnu as a woman, who was meant to de- 
ceive the antigods and deprive them of the ambrosia that gives immortality. 
Mohini appeared at the time of the churning of the ocean and was able to dupe 

8 BhSgavata Purana, pt. i, ch. 8-12, Matsya Puriina, ch. 4, Vi;nu Puraita, 

pt. 1, ch. 11-12, Mahabharata 13.6-15, Lihga Puriina 1.62, Brahma PurUrfa 

2.9-12, etc. 

9 The story of Gajendra is found in the Bkngavata Puriina (pt. 8, ch. 2-3 ), the 

Vamana Puriina (ch. 85), the Visqu-dkarmottara Puriina (ch. 1.194), the Vippt 

Purana (pt. l,ch. 11—12). 

10 The story of Mohini is found in the Mahabharata ( 1 .18-19), the Bhagavata 

Purana (8.9-10, 12 ), the liamUyaya (l.45), the Padma Purana (S. 10 ), etc. 
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the antigods. She also seduced 6 iva and made him realize the power of Vi$rm's 
magic. 

Narad a, Music J 

nArada is one of the seven great seers. He is considered one of the ex- 
ponents of the Tantric doctrine and the author of the Naradlya Dharma Sastra, 
a great work on law and behavior. The authorship of several hymns of the Rg 
Veda is ascribed to him. Several works on musical theory are also attributed to 
him. He invented the vltiH, the principal stringed instrument of India, and is the 
leader of the celestial musicians. He is a wandering minstrel and also a mischief- 
maker. He is mentioned constantly in the Pur5nic literature. 

According to the Mahabharata (1.66.44), Narada was the son of Vision 
(KaSyapa) and one of the daughters of Ritual-Skill (Daksa). The PurStjas make 
him a son of Brahma. 

“He was bom from the throat of the Creator who is the giver-of-knowledge 
( nara-da ), hence this lord of sages is called Narada (son of the giver of knowl- 
edge).*’ ( Brahma-vaivarta Purana 1 . 22 . 2 . [322]) 

The Brahma-vaivarta Purana ( 1.12-30) and the Bhagavata Purana ( 1.5-6) 
give different versions of NSrada's birth. 

Narada is connected with a great number of mythological stories. He was 
condemned by a curse of Brahma’s to lead a life of sensuality and subjection to 
women ( Narada Pailcaratra and Brahma-vaivarta Purana 1.8.41-48). Another 
curse made him an eternal wanderer ( Bhagavata Purana 6,5.38-43). 

According to the Mahabharata (12.29), Narada married the daughter of 
King Conqueror-of-the-Flow (Srfijaya). He and his nephew, the sage Moun- 
tain (Parvata), cursed each other, and for a time Narada had the face of a mon- 
key and Parvata was not able to enter the heavenly world. Later they made a 
compromise and withdrew the curses. According to the Brahma Puratia (ch. 3), 
Narada, as the son of Brahma, advised the sons of Ritual-Skill (Daksa), one of 
the lords of progeny, to choose the path of asceticism. Ritual Skill, who desired 
them to help in the work of creation, became angry when he heard of this and 
wanted to curse the sage. BrahmS, however, together with the other divine 
sages, pacified Ritual Skill and agreed with him that Narada would be bom as a 
son to one of his daughters, one married to the sage Vision (Kasyapa). 

According to the Devi Bhagavata Purana (pt. 6 , ch. 28-29), Narada desired 
to know from Visnu the greatness of his power of illusion ( maya). Visnu led him 
to a lake, in which Narada took a bath. He then found himself transformed into a 
female. He married King TSladhvaja and took pride in his kingdom and his sons. 
Later Visnu dispelled this illusion and brought him back to his original form. 
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Siva, the Lord of Sleep 


The Origin of £>aivism 

S ome of the most profound aspects of Hindu thought have been linked in the 
past, as they are still now, with the philosophy of Saivism. This philosophy, 
originally distinct from that of the Vedas, belongs to another and earlier stratum 
of Indian civilization, which was gradually assimilated by the conquering 
Aryans. Rudra, the Vedic equivalent of Siva, 1 begins to take his place clearly as 
the deity of transcendent darkness, embodiment of the disintegrating-tendency 
(tamas), only in the Upani§ads, which are the expression of an age when Vedic 
thought had abandoned much of its primeval naturalistic vision to become im- 
pregnated with other conceptions borrowed from the ancient culture of the land. 
The Puraijas and Agamas, in which the myths and rituals of the 5iva cult are ex- 
pounded, form a vast literature which contains, mixed with later material, some 
of the oldest documents on Indian religion. These works and the myths and rites 
they depict gradually found again, among the sacred books of India, a place that 
was for a long time contested by the three first Vedas and their appendages. 
(The fourth Veda, the Atharva, is of a different inspiration and is more akin to 
the Agamas than to the Rg Veda.) Saivism had always been the religion of the 
, common people, for whom there was little place in the aristocratic Aryan fold, 
but it had also remained the basis of secret doctrines, transmitted by the initia- 
tive orders, whose mission it was and still is to carry the higher forms of meta- 
physical speculation through the periods of conflict and decadence, such as that 
which followed the Aryan conquest of India, when conquerors proclaimed the 
superiority of comparatively crude religious forms and conceptions over the age- 
old wisdom of the land, gradually, however, to be themselves deeply affected by 
Indian religious philosophy. 

1 In the Vedas the word Siva, meaning ‘‘auspicious,” is used only as an 
epithet of Rudra. This epithet later, in common usage, replaced the name of Rudra. 
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The more important documents which remain today on the symbolism, the 
myths, the philosophy of early Saivism are found in the Saiva Agamas, the Saiva 
Upani?ads, and the six Saivite PurSpas: the Linga Purana , the Siva Purana, the 
Skanda Purana , the Matsya Purana, the Karma Purana , and the Brahmanda 
Puraria. Most of the other Purapas, as well as the great epics, are, however, also 
based on ancient Indian tradition, particularly the Agni Purina, They all men- 
tion some of the tales of Siva. 

Several of the Purapas appear to be the summary in Sanskrit of a traditional 
lore which may have originated in some ancient, possibly Dravidian, tongue and 
of which much can still be found in the form of oral tradition and in the sacred 
literature of several Saivite sects. The Sanskrit versions are abbreviated. This is 
obvious From the style of the Siva Purana, for example, which relates the mere 
skeletons of stories the detail of which is supposed to be known by all. The 
Purapas in their present form were written at a time when Vedism had so 
thoroughly conquered India that it could afford to make room for the ancient 
cults and philosophies without altering them except outwardly. Saivism had been 
for centuries a persecuted religion, represented as the religion of antigods and 
demons. In the R&m&yaixa, R 5 vapa, the demon-king of Ceylon, is a devotee of 
Siva. After centuries of Aryan rule, the Vedic ritual and philosophy had, how- 
ever, been so deeply penetrated by the older forms of Indian thought that they 
had changed almost beyond recognition. The difference between the non-Aryan 
and the Aryan mode of thinking had been narrowed down to such an extent that 
the Vedic religion could now easily make room openly for some aspects of the 
ancient Siva cult upon which the earlier Aryans had looked down with awe and 
horror. It is then that the ancient sacred books of the non-Aryans began to be 
translated into Sanskrit, and this explains why they are written in a compara- 
tively modem and often unscholarly Sanskrit while they contain, mixed with 
later additions, a great deal of material of great antiquity. 

The sage Kapila is said to have studied the almost forgotten wisdom of the 
ancient asuras and taught it to the followers of the Vedas. The early Sangam 
literature of the Tamils, in many cases older than the available version of the 
PurSpas, refers to a number of Siva myths. 

The complex Saivite cosmology differs in its form and expression from the 
Vedic, although it has had an obvious influence on some of the later Vedic texts 
and Upanisads. Most of the terms of the two systems can be and have been 
equated with one another in later Hinduism, so that Hindus today can hardly be- 
lieve that there may have been originally two distinct systems. 

\ Today the Saivite philosophy still represents the more abstract aspects of 
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"There the sun does not shine, nor the moon, nor the stars. There lightning 
does not glitter, to say nothing of the earthly fire, for all that shines is but a 
reflection of the radiance of him whose splendor illumines the universe." ( Svetas - 
vatara Upanisad 6.14 and Katha Upanisad 2.15. [326]) 

"He has no body, no senses; none like him or greater than him can be seen. 
We merely hear of the thousand forms of his inherent transcendent powers of 
knowledge, will, and action." (SvetsSvatara Upanisad 6.8. [S27]) 

The Many Aspects of £iva 

Siva is everything. According to the aspect of his divinity envisaged, he 
appears as one or three or five or eight or many. All these aspects are repre- 
sented by his various names. 

One thousand and eight names of Siva are given in the Siva Parana (ch. 
69) and Chapter 17 of the AnuSasana parvan of the Mahabharata 2 The Linga 
PurUna (l.65, 98) also gives a thousand names of Siva. 

While studying the significance of the different aspects of 3iva represented 
by these names we need not usually refer to their historic or prehistoric origin. 
Some of these names may have belonged originally to the deities of various 
pre-Aryan peoples. But they were so completely assimilated that we can en- 
visage them only in the sense in which they have been used and are used in the 
traditional theology of Saivism. 

Most of the more common names of Siva are descriptive epithets such as 
Three-cyed (Tri-locana or Try-ambaka), 3 Blue-throated (Nila-kantha), Five- 
faced (Pafica-anana), Moon-crested (Candra-Sekhara), Bearer-of-the-Ganges 
(Ganga-dhara), Mountain-Lord (Girina), Wearing-Matted-Hair (Jat5-dhara), 
Whose-Form-is-Watcr (Jala-mGrti), Wearing-a-Garland-of-Skulls (Kapala- 
malin), Immutable (Sth&iju), Of-Misinformed-Eyes (VirQpa-aksa), Lord-of- 
the-XJni verse (ViSva-natha). 

The Fearful and Auspicious God 

from the point of view of the manifest world, destruction appears in two 
stages: the first is death, the second, dissolution of the subtle individuality; the 
one is the end of physical existence, the other liberation from its subtle bonds. 


2 Ch. 4 5 of the Kumbakonam ed. 

S See (328] in the appendix. 
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Indian religious thinking. It brings to us the strange and profound teachings of 
the most ancient cosmology, as well as some of the methods of yoga which re- 
main the cornerstone of all the conceptions of spiritual progress and realization 
in later Hinduism as they were of pre-Aryan India. 

The Tendency toward Disintegration ( tamos ) 

all that has a beginning must of necessity have an end. All that is born 
must die, all that comes into existence must cease to exist. Thus every existing 
thing unfailingly aims toward disintegration. The power of destruction is the 
nearest thing to nonexistence, to the “Qualityless Immensity" into which all 
must return. The universal power of destruction in which all existence ends and 
from which it rises again is known as 6iva, the lord of sleep, “whence all these 
elements came forth, by which once born they exist, into which they enter and 
dissolve." ( Taittirlya Upanisad 3 . 1 . [323]) 

Siva is the embodiment of tamas, the centrifugal inertia, the tendency to- 
ward dispersion, toward disintegration and annihilation. 

When the universe expands indefinitely it dissolves and gradually ceases to 
exist. That dispersion in the obscurity of the causal insubstantiality is the end of 
all differentiation, of all place and time. 

Nothing that has existence can escape this process of destruction. Existence 
is only a stage of an expanding — that is, disintegrating— universe. It is from 
destruction that creation again rises; hence destruction is the ultimate cause, the 
unmanifest origin, of creation. 6iva, the power of disintegration, alone remains 
in the beginning and the end. He is pictured as a boundless void, substratum of 
existence, and is compared to the silence and obscurity that we experience in 
deep dreamless sleep, when all mental activity ceases. 

“This being-of-darkness spreads everywhere like unconscious sleep, 
shapeless, ineffable, undefinable.” ( Manu Smrti 1.5. [324]) 

From one point of view Siva is thus identified with the substratum of Im- 
mensity; from another he is related to the origin and the erid of existence. He 
is therefore the link between the impersonal-substratum ( brahman ) and the 
causal-divinity {l§vara). He is the supreme state of reality, since beyond him 
there is only nonexistence. The Upanisads describe him as a fathomless abyss. 

“Beyond this darkness there is neither day nor night, neither existence nor 
nonexistence, but Siva alone, the indestructible. Even the sun lies prostrate be- 
fore him. From him springs forth the ageless wisdom." (Svetasvatara Upanisad 
4.18. [325]) 


Siva, the Lord oj Sleep igi 

"There the sun does not shine, nor the moon, nor the stars. There lightning 
does not glitter, to say nothing of the earthly fire, for all that shines is but a 
reflection of the radiance of him whose splendor illumines the universe.” (Svetas- 
vatara Upanisad 6.14 and Katha Upanisad 2 . 16 . [326]) 

"He has no body, no senses; none like him or greater than him can be seen. 
We merely hear of the thousand forms of his inherent transcendent powers of 
knowledge, will, and action." {Svet&Svatara Upanisad 6.8. [327]) 

The Many Aspects of&iva 

Siva is everything. According to the aspect of his divinity envisaged, he 
appears as one or three or five or eight or many. All these aspects are repre- 
sented by his various names. 

One thousand and eight names of Siva are given in the Siva Pur ana (ch. 
69) and Chapter 17 of the AnuSSsana parvan of the MaMbharata . 2 The Linga 
Parana (1.65, 98) also gives a thousand names of Siva. 

While studying the significance of the different aspects of Siva represented 
by these names we need not usually refer to their historic or prehistoric origin. 
Some of these names may have belonged originally to the deities of various 
pre-Aryan peoples. But they were so completely assimilated that we can en- 
visage them only in the sense in which they have been used and are used in the 
traditional theology of Saivism. 

Most of the more common names of Siva are descriptive epithets such as 
Three-eyed (Tri-locana or Try-ambaka), 5 Blue-throated (Nlla-kantha), Five- 
faced (Pafica-3nana), Moon-crested (Candra-Sekhara), Bearer-of-the-Ganges 
(GangS-dhara), Mountain-Lord (GiriSa), Wearing-Matted-Hair (Jata-dhara), 
Whose-Form-is-Water (Jala-mQrti), Wearing-a-Garland-of-Skulls (Kapala- 
malin). Immutable (Sthaiju), Of-Misinformed-Eyes (VirQpa-aksa), Lord-of- 
the-Universe (Vi£va-n&tha). 


The Fearful and Auspicious God 

from the point of view of the manifest world, destruction appears in two 
stages: the first is death, the second, dissolution of the subtle individuality; the 
one is the end of physical existence, the other liberation from its subtle bonds. 


S Ch. 45 of the Kumbakonam ed. 
3 See [328] in the appendix. 
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Thus there are two aspects of Siva, the one fearful, the other desirable, the one 
immediate, the other transcendent. 

Ultimately Siva is the death of death, that is, eternal life. On the other hand, 
it is from destruction that life arises. Life exists only by devouring life. Life is the 
image of the giver of death. 

As the end of all things Siva is the lord of death; as the origin of all creation 
he is the fount of life. Hence Siva is represented as a fearful divinity who. de- 
stroys, but also as a mysterious, lustful being who wanders through the forests 
and mountains giving birth to all the forms of life, creating new worlds and new 
beings through the rhythm of his dance, the sound of his drum, the postures of 
his yoga, the drops of his scattered seed. 

« Siva's image, arising in the depth of prehistory, appears to be that of the 
most ancient of all the gods. 

Rudra, the Lord of Tears, the Destroyer 

in the later Hindu philosophy Siva is the name given to the transcendent 
peaceful aspect of the disintegrating tendency, while Rudra represents the fierce, 
active, manifest personification of destruction. It is therefore Rudra who is the 
centrifugal dispersion or darkness ( tamas ), associated in the basic trinity with 
the two other tendencies, the centripetal, ascending illumination, sattva, and the 
dynamic revolving, expanding rajas, respectively symbolized by the Pervader 
(Visnu) and the lord-of-the-Immensity (Brahma). 

In the Vedas Rudra' appears as a powerful but dangerous god. He is the 
howling god of storms, the father of the divinities of the winds, and sometimes 
identified with the god of fire. 4 ( Taittirlya Samhita 3.2.4; Taittirlya Brakmarja 
3.2.8.33.) He has to be reckoned with, his name may not be uttered, his magic 
formulae are prohibitions. In rituals, his place is kept separate from that of other 
gods; his share is with that of antigods and evil spirits. 

In the Veda (1.114; 2.33 ) Rudra is spoken of as the lord of songs, the 
lord of sacrifices, the healer, brilliant as the sun, the best and most bountiful of 
gods who grants prosperity and welfare to horses and sheep, to men, women, 
and cows; he is the lord of nourishment who drives away sin; he is the wi elder of 
the thunderbolt (2.33.3), the bearer of bow and arrows (2.33.10; 5.42.11; 
10.126.6). Mounted on his chariot, he is terrible as a wild beast, destructive and 
fierce. In the Yajur Veda a long prayer, addressed to him, calls him “auspicious, 

4 As Fire, Rudra is called Makhaghna (destroyer of offerings). This may be 

the origin of the story in which he destroys Dakja’s sacrifice. 
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Yama, god of death 

Brahmesvara temple, Bhuvanesvara, 12th century 










The man-lion, or Nrsiiiiha— an incarnation of Visnu as 
courage — fighting iliranya-ka.sipu, king of the genii 
Pattadkal, 7th century 
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Nara and Narayana, incarnations of Visnu as saints 

Dasavatara temple, Deogark ( Central India), 7th century 











LaksmI, goddess of fortune, the consort of Visnu 
Bengal, nth century 





Havana, demon-king of Ceylon, a devotee of Siva 
' Vimpaha tempi', Palladia!, 9th century 


Bhairava, the Terrible, the destructive aspect of £iv< 
Ckaturbhuja temple , Khajuraho, 10th century 




The linga of Siva, who is the undivided causal principle 

Udayapur {Gwalior state), 12th century 



Siva, lord of yoga, doing penance 
lihuvanesvara, Dtk century 



Skanda or Kumura, one of Siva's sons, the handsome and ever young captain of the 

gods' army 
Bhuvancsvara, 9 th century 



Siva and an aspect of his power, ParvatT, Daughter of the Mountain, or space 
Central India, I2tk century 






Kali, Time, a fearful form of the consort of Siva and one of ten objects of 
transcendent knowledge or aspects of the power of Siva 

Ramgark (Itajputana), 1 2th century 



A dakirii, an attendant of Kali, surrounded by demons, drinking - blood on a battlefield 
Khandarya Mahadeva temple, Khajuraho , 10th century 





Durga killing the buffalo-demon 

TelHa temple, Bhuvanesvara, 1 1th century 



Ganapati, ParvatVs son, and Siddhi, Success, one of Ganapati's two wives , 
Khajuraho, 10th century 





A form of Brahma 

Pursvanatha Jain temple, Khajuraho, 1 tth century 
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not to be feared/' “the deliverer, the first divine physician; blue-necked and 
red-colored, with a thousand eyes, the bearer of a thousand quivers.” In another 
hymn he is three-eyed (Tryambaka), 5 sweet-scented, increaser of prosperity. 
In the Atharva Veda he is the protector of cattle, but his character is fierce. The 
fearful Rudra is pictured with a hundred heads, a thousand eyes. Nothing is hid- 
den from him, nothing escapes his power. It is he who punishes the evildoer. 

"Rudra gives to the sinner the tortures of hell.” (Mahidhara's commentary 
on the Vajasaneya Samhita of the Sukla Tajur Veda 16.33. [329]) 

From the point of view of life, destruction appears fearful and is dreaded. 
"Rudra is the god that kills.” ( Atharva Veda 1.19.S. [330]) Men speak of him 
with terror. "He is death . . . the demon . . . the cause of tears.” ( Atharva 
Veda, SSkta, 16 . 6 . 26 . [SSl]) They invoke him with anguish. 

Do not slaughter our father or our mother. 

( Rg Veda 1.114.7. [SS2l) 

Do not strike us in our sons or in the length of our life. Be not cruel! 

Do not injure us in our cattle or our horses. 

Do not slay our brave men in your anger, O lord of tears ! 

( Svetdsvatara Upanisad 4.22. [SSS]) 

For him the priest and the warrior are but food, and death is the condiment. 

fVho knows when he will come ? 

( Kafka Upanisad 2.25. [354]) 

Anyone who performs a function of destruction participates in the Rudra 
principle. Life, which can exist only by destroying life, is a manifestation of 
Rudra. 

"O Maitreya! Anyone who destroys anything of the animate or inanimate 
world thus belongs to the Destroyer; he becomes the death-giving embodiment 
of the fearful Torturer-of-Men (JanSrdana).” ( Visnu Purdna 1.22.39. [335]) 

First acknowledged as the Transcendent-God (Mah5-deva) in the Sukla 
Tajur Veda, Rudra appears as the Supreme God in the Upanisads. 

He is without beginning, middle, or end : 
the One, omnipresent, 

wonderful, the joy of the mind, the consort of Peace -of- the-Nigh t ( Uma), 
the supreme deity, the supreme lord, 
three-eyed, blue-throated, tranquil. 


5 See note 3 . Also Jig Veda 7.59.12. 
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He is the Creator, the lord of sleep, 
and Indra, the lord of heaven ; 
indestructible, supreme, self-resplendent. 

He is the Pervader, the life breath, 

the fire of destruction, and the devoured offering ( the Moon). 

He is all that has been or shall be, 
eternal . 

Knowing him, one crosses beyond death. 

There is no other way to liberation. 

( Kaivalya Upamsad 6-9. [336]) 

As the active principle of destruction, the lord of tears is the ruler of the 
universe. “Rudra, the terrible, the one without a second, through his powers 
rules the worlds. He dwells within all creatures. He is the protector. Having 
created all beings, he merges them together at the end of time.” ( Svetasvatara 
Upanisad 3.2. [337]) 

“This Transcendent-God (Mah5-deva) is all-pervading yet nowhere seen; 
he is the creator, the ruler, suzerain of the Immense Being, of the Pervader, and 
of the king-of-heaven (SureSa, i.e., Indra). All celestial beings, from the Im- 
mense Being to the evil spirits, worship him.” ( Mahabharata IS. 14.3-4; 
13.45. S-4, Kumbakonam ed. [338]) 

The Name Rudra 

The origin of the name Rudra remains obscure; we know only symbolic 
etymologies. The Brahmapas say that when Rudra was born he wept. His father, 
the lord-of-progeny (Prajapati), asked the reason, and on being told that he 
wept because he had no name, he called the child Rudra (from the root rud, 'to 
weep”). The same story appears in the Padma Parana (ch. 8), the Kuma 
Parana ( 1 . 1 0 ) , the Visnu Parana ( 1 . 8 ) . 

The Bfhad-devata also takes the name to mean “the howler.” “Because he- 
howled [arodlt) in the sky, giving rain and lightning to men, he is praised by 
four seers as 'the howler' (Rudra)." (Ibid. 2.34. [339]) The MahSbharata 
(12.10369) compares his laughter to the fearful hollow sound of the battle drum. 

Rudra means also the "remover of pain.” “ Rut is the name given to the 
three forms of pain [physical, mental, and spiritual] found in the world. The 
cause of pain is also called rut, and he is Rudra, the ‘remover of pain’ because he 
drives away all forms of pain." (Sabda-cintamani. [340]) 

Rudra may further mean the “red one.” This may also be the original 
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meaning of “Siva” in some non-Aryan tongue. In Tamil the word for red is J 
lev-, sivappu. 

In the PurSijas and the Upanisads the name Rudra means the lord of tears. 

“He is Rudra because he causes [men] to cry.” ( Kurma Parana 1.10.24. 
[541]) 

“At the time of destruction he destroys the living beings and makes them 
cry, hence he is the lord of tears/* ( Visnu-sahasra-nama Bhdsya 26. [342]) 
“When the breath of life leaves the body, it causes men to lament. [The life 
breath] is thus called Rudra because it makes them cry.” ( Brkad-dranyaka 
Upanisad S.9.4. [343]) 

The Personification of Anger 

This world is governed by fear. Rudra is “the Great Fear, the upraised 
thunderbolt” ( Katha Upanisad 5.3; Kena Upanisad 3.2 [344]), "whose anger in 
war even the gods fear” [Rdmdyana 1.1.4 [345]). “Out of fear of him the wind 
blows, out of fear the sun shines, out of fear fire and the king of heaven and ^ 
death rush to their work.” ( Taittirlya Upanisad 2.8.1. [346]) / 

The anger of divinity is the source of fear. As the supreme ruler, the lord of 
tears is thus called the Wrathful (Caijcla), the Fury (Candika), the Furious 
(Bhima), the Fearful (Ugra), the Terrible (Ghora), the Frightful (Vibhigaija). 

( Mahdbharata 12.10,370; 10,375.) In Rudra anger itself is worshiped. 

“I salute thee, wrath of the lord of tears.” ( Vajasaneya Samhitd 16.1. [347]) 

In the Puraoic myth the birth of Rudra is connected with the anger [manyu) 
of the lord-of-progeny (Prajapati). 

The Fire That Kills 

First among the forms of destruction comes fire. Agni, the lord of fire, is 
thus a manifestation of Rudra. In the Rg Veda Agni is often called Rudra and 
identified with him. “Agni is Rudra.” ( Salapatha Brahmana 5.3.1.10; 6. 1.3. 10. 

[S48] ) 6 “This all-pervading subtle fire is the very god Rudra.” (Ibid. 9.1. 1.1. 

[349]) 

“Agni is the name of Rudra. Agni has two shapes, the one fearful, the other 
benevolent (Siva).” ( Aitareya Brahmana , as quoted in Kalydna, Siva ahka, p. 

50. [350]) "Agni is called Rudra.” ( Nirukta 10.1.7. [S5l]) 

“Because he made all the worlds, this Rudra was named Agni.” ( Atharva 
Saihhita 7.87.9. [S52]) All that burns pertains to Rudra. The heat of the sun is 


G Also Taittirlya SamhitS S. 4.3.1. 
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the “breath of Rudra” {rudra-prdna) . As the personification of the sacrificial fire, 
Rudra is called the Herdsman (PaSupati) (see below, pp. 205, 209). In alchemy 
mercury, believed to be “solar heat” stored between the layers of the earth, is 
called rudra-vlrya, the “semen of Rudra.” 

Bhairava (the Terrible) 

In his most destructive aspect Rudra becomes Bhairava, the fearful de- 
stroyer, who takes pleasure in destruction. According to the TaittirJya Samhitd 
(6.2.3), Rudra attacked the three cities of the asuras and destroyed them. This 
may be the origin of the myth of the burning of the three cities. 

The Lord-of-Elcmcnts or Lord-of-Ghosts ( Bhutesvara ) 

The Aitareya Brdhmana (3.33) calls Rudra lord-of-the-elements (BhGta- 
man). This is also the meaning of BhQte£vara. In later mythology, however, the 
term bhuta is taken to represent ghosts and evil spirits and BhGtelvara appears as 
the lord of ghosts. 

As the lord of ghosts Rudra “haunts graveyards and places of cremation, 
wearing serpents round his head and skulls for a necklace, attended by troops of 
imps, and trampling on rebellious demons. He sometimes indulges in revelry, 
and, heated with drink, dances furiously ... the dance called T5n(lava, vv ^^ e 
troops of drunken imps caper around him.” (Dowson, Dictionary of Hindu 
Mythology , p. 298.) 

Death , the Remover {Hard) 

As the power of devastation which sweeps away and destroys all things, 
Siva is named Hara, the “remover"; this aspect of Siva is identified with sick- 
ness and death as well as with that all-dispatching power which, in the end, 
destroys the universe. 

“He is the Remover (Hara) because he takes everything away, because he 
destroys all things.” 

In the Maha.bhd.rata (13.1146), Rudra is “he who sweeps away all beings 
(Sarva-bhuta-hara). He is also the “remover of the eyes of Bhaga” (Bhaga- 
netra-hara) , since he blinded Bhaga, the Aditya who distributes to the gods their 
shares of the sacrifice. (Ibid. 10.249.) He is the “remover of the offerings of 
Ritual Skill” (Daksa-kratu-hara), for he steals away the fruit of the sacrifice. 
(Ibid. 10.253.) 

Hara is disease {Mahabharata 7.2877) and his messenger is fever (ibid. 
12.10259). He is death (ibid. 13.7497), which destroys indiscriminately the 
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good and the bad (ibid. 12.2791 ). At the end of the ages he devours all he has 
created (ibid. 9.2236 ). He draws in the universe and swallows up all things 
(ibid. 13.941-43). 

Rudra, as the lord-of-sleep (Siva), is also the remover of pain because 
sleep removes all suffering. 

In another etymology "Hara is taken to mean the 'giver of wonders.’ ” 
(SivatosinJ, commentary on the Linga Parana 1.65. 143. [353]) 


Siva, the Auspicious, the Lord of Sleep 

"the more abstract form of Rudra is called Siva in the ancient scripture.” 
(Linga Parana 1.3.10. [354]) According to the Siddhdnta-kaumudi ( 1032 [355]), 
the name Siva comes from the root sin, which means “sleep.” "All sleep in 
him, hence he is the lord of sleep." (Ibid., Uiiadi Sutra 1.153. [356]) 

In the hymns of the Vedas the word Siva , meaning “auspicious,” is only 
an adjective applied to the peaceful aspect of Rudra. 

“May you appear to us, O Rudra, dweller among the mountains, with 
that form of yours which suggests no evil, which is auspicious (Siva), 

not terrifying, most kindly to us. 

O dweller among the mountains! Protector of mountains! 
make gentle (Siva) the arrow which you hold in your hand 
ready to be thrown. 

Injure not man or things.” 

( Svetasvatara Ufanisad 3.5-6. [357]) 

The idea, common to all primitive peoples, of propitiating what one fears 
by speaking of it indirectly and with gentle names made of the adjective "aus- 
picious" (Siva) another name of Rudra. This appellation was to become his 
usual name in the Upanisads. Later it superseded the older names in popular 
religion. The two names, Rudra and £iva, are now used as equivalents, yet 
theoretically Rudra represents the fearful, manifest aspect, 6iva the peaceful, 
transcendent aspect of the tamas tendency, that which alone remains when the 
two other tendencies come to rest. 

When beings are tired of action, of life, of knowledge, of pain and pleasure, 
and seek the rest of dreamless sleep, they enter into "Siva, the changeless state, 
the abode-of-joy (6ambhu), in whom the universe comes to rest and sleeps.” 
(Quoted in Karapatri's "Sri 5§iva tattva,” Siddhanta, II, 1941-42. [358]) 

This rest in sleep is the ultimate mercy of the Creator. Even Indra, the 
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king of heaven, who possesses all the means of enjoyment, is said to long in 
the end for the peace of nonexistence { BhSgavata Pur ana). Siva, the undiffer- 
entiated, nondual state, is the supreme goal of the yogis, who “know Siva to be 
the nondual undifferentiated Fourth-stage ( turlya ) that is peace." ( Maqdukya 
Upanisad 7. [359]} 

We fear death that is eternal sleep because of our failure to understand its 
significance. Man, in his world of illusion, fears death, even though it means 
for him liberation from bondage, all that is to be desired. 

“The yogi [even] fears him, seeing an object of fear in what is but freedom 
from fear." (Gaudap&da’s Mandukya Upanisad Karika 3.39. [360]) 

"As the worms of the bitter nim fruit seem tortured when placed in sugar, 
so also the ignorant worm, who seeks the pleasures of the world of duality, 
fears the joy of the nondual, of the unmanifest, since he can find there no trace of 
the songs and dance and play of this world. Yet those who attain knowledge 
realize that it is there only that the essence of true joy can be found. Rudra, 
fear of the ignorant, appears to the wise as the auspicious Siva, the ambrosia of 
all joy." (KarapStri, “6ri Siva tattva," Sanmarga, 1946, p. 114.) 

As the Cosmic Being, Siva is made of all the principles of the elements. 
“Fire is his forehead, the sun and moon are his eyes, the directions of space are 
his ears, the Veda is his voice, the wind that pervades the world is the breath 
which raises his chest, his feet are the earth. He is the inner self of all living 
beings." ( Muridaka Upanisad 2.1 A. [S6l]) 

The Lord of Knowledge , Mahcsvara 

The transcendent-divinity (MaheSvara), the lord of knowledge, represents 
a state where all differentiation ceases to exist, “where the individuality merges 
into that greater being which is in ourselves yet existed before we were bofn, 
before creation arose. This true Self of all beings is the unqualified transcendent 
divinity, MaheSvara." (KarapStri, “MaheSvara," Sanmarga, 1946.) 

“This divinity is by itself more vast than all that has place in the universe, 
hence the wise call him the transcendent divinity." ( Brahma-vaivarta PurdJta, 
Prakrti khanda, ch. 53. [S62]) 

From the cosmological point of view MaheSvara is another name for the 
Indestructible-Person (afesara purusa) . It is this Indestructible Person who, as 
the world's creator, is generally aimed at through the singular personal term 
“God." Each of the component-parts {halo) of the Akjara Puru$a is also God, 
that is, appears to us as being the whole indivisible totality. Just as an infinite 
number, an infinite distance, an infinite quantity, all of which are fictions, may 
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appear to us as part of a general Infinite in which quantity, number, distance 
are no longer distinct entities but seem to merge into their common quality, 
that is, infinity; so, similarly, each divinity, that is, each transcendent aspect 
of creation, appears to man to merge into an indivisible undifferentiated Im- 
mense Being- The God who is above all the gods, the indivisible whole of all 
the deities, is the transcendent divinity, the Great God, MaheSvara. This unity 
of all that exists is represented by the unity of the three elements which consti- 
tute the nature of the cosmos, of the cosmic sacrifice: Might (Indra), the 
Devourer (Agni), and the Devoured (Soma), the three main aspects of Siva. 

In the Puranas, as in the Upanisads, MabeSvara is the deity of transcendent 
knowledge. 

"It is from MaheSvara that knowledge is to be sought." ( Karma-locana , 
quoted in Sabda-halpa-druma , II, 507. [S6sl) 

"I bow to the abode of all science, the Great Lord, Mahe£vara. From his 
breath sprang the eternal word (the Veda) and from the word the universe." 
(Sayapa's ptg Veda Bhfisya , quoted in Kalyana , £iva afika, p. 169. [364]) 

"He is the Ruler (I§5na), master of all the forms of knowledge. He is the 
Lord (I§vara) of all the elements." ( Mahanarayana Upanisad 47. [365]) 

In MaheSvara are said to be co-ordinated the three energies from which 
knowledge arises, the powers of understanding ( jfidna ), will ( icchd ), and action 
[hriyci). Siva as MaheSvara is therefore worshiped for intellectual achievement. 

"He is the king of the world, the lord of tears, the great seer from whom 
the gods are born and into whom they merge in the end. May he, who first saw 
the birth of the universal Intellect, endow us with understanding.” ( Svetafvatara 
Up a ni sad 4.12. (S66j) 

"Seeking enlightenment, I take refuge in him who first established the 
Creator, him from whom sprang forth the Vedas, the resplendent god by whom 
intellect is illumined.” ( SvetaSvalara Upanisad 6.18. [367]) 

The Mahesvara Sutra 

Every science can lead us to the common spring of all the sciences. Yet 
there are four approaches which are considered as leading more directly to the 
understanding of higher reality. The teaching of these four sciences is symboli- 
cally attributed to Siva. They are Yoga, the method of suprasensorial perception; 
Vedanta, the theory of metaphysics or the understanding of suprasensorial 
reality; the study of Language, that is, the relation of words or verbal symbols 
to ideas; and Music, the perception of the relation of numbers to ideas and 
forms. It is believed that the theory of these four forms of knowledge can 
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be derived from a mysterious formula called the Mshehara SQtra , said to have 
sprung from the small drum of Siva during the cosmic dance through which the 
universe was shaped. 7 

The MaheSvara Sutra contains all the possible articulate sounds arranged 
in a symbolic order said to be the key to the structure and the significance of all 
language. It represents one of the esoteric word-formulae in which the ancient 
6aiva wisdom was condensed and which are believed to constitute the earliest 
revelation. According to some strict followers of Saivism, the transfer of the 
symbolic value attributed to word-symbols to the magic incantations and poetic 
descriptions of the Vedic hymns could only be a new re-velation (i.e., un- 
veiling) of the ancient wisdom following the Aryan conquest. The term veda, 
taken to mean the pure “beginningless knowledge,” should be understood as 
referring not necessarily to the Vedic hymns but to these ancient formulae or 
mantras, which do not pertain to any particular known language and which have 
remained the key to the secret knowledge transmitted by Hindu esoteric groups. 

In the theory of language a fundamental distinction is made between the 
word and its meaning. Siva, being the substance of knowledge, is identified 
with the meaning of words. The word itself, the instrument through which we 
grasp the meaning, is a form of energy and is thus assimilated to the power of 
6iva, the active principle of his manifestation represented as his consort. “Siva 
is the meaning, his consort the words.” ( Linga Purina 3. 11.47. [368]) 

“The beloved of Siva, his divine Energy, is the support of all the words, 
while Siva himself, whose brow the crescent moon (the cup of Soma) adonis 
(i.e., as the yogi whose vital powers have been sublimated), is the support of 
all meanings.” ( Vaiyakarana-mafljusa . [369]) 

Time (Kcila), the AU-Destroyer 

Before anything exists, time is. Time is the first condition for the existence 
of the universe. Although the "point of view of cosmology” (Saiikhya) takes 
time to be a corollary of space, the point of view of logic (Nyaya), as well as 
that of metaphysics (Vedanta), considers time as prior to space. Time thus 
understood is distinct from the relative time we perceive. It is Transcendent- 
Time ( maha-kala ), absolute, eternal, measureless, ever present. It is also called 
the "rodlike undivided time” ( akhanda dandilyamana) . The divisions of relative 
time as we perceive them are merely an apparent division of continuous Time 

7 The story of the circumstances in which the grammarian Panini obtained 
the sUtras from the Great God is told in the Katk3-sarit-s3gara, the Hara-carita - 
cintamarii, the Brkat KathS-manjarl, and the Nandiketvara K3Sik3. 
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due to the motion of the planets. Relative time is experienced differently by 
different kinds of beings. The planets whose motions determine the rhythms of 
relative time, the process of the phenomenal world, may well be regarded as 
the agencies of the eternal laws which rule over our destinies, and viewed under 
this aspect they are spoken of as deities. So long as we are subject to the rule 
of the planetary rhythms we remain shut up within the realm of relative exist- 
ence. It is only when the relative succession of time lapses, or somehow loses 
its significance, that we can attain rest within absolute time. 

6iva, as the Destroyer, is identified with Time (Kala). ( Mahabharata 
18.7497, 1161, 1188, 942.) 

“You are the origin of the worlds and you are Time, their destroyer." 
( Mahabharata , AnuSSsana parvan, 45.313. [370]) 

Perceptible manifestation can take place only within space-time. Sativa, 
the centripetal tendency, is the principle of location, of space, while tamas , the 
centrifugal tendency, is the essence of absolute time, the measure of the ex- 
pansion by which things are destroyed. Relative or cyclic time, on the other 
hand, which is the effect of the circular motion of the planets, is related to space 
and pertains to the revolving tendency, rajas , through which all substances, 
all things, are born. The Visnu, Bhagavata , and Padma Puranas therefore state 
that the Immense-Being (Brahms), the embodiment of the revolving tendency, 
is the form of relative time. 

Yet “the time by which the worlds come to an end is different from the 
time which measures life. Time is thus of two kinds, gross and subtle, manifest 
and unmanifest.” ( SGrya-siddhanta 1.10. [37 1] ) 

The Divinity of Time 

“In the Visnu Pur5.ua (1.2) it is said that, when the three fundamental 
tendencies balance one another, the flow that is the universe ceases to be. Then 
Nature and Person, Prakfti and Purusa, stand apart. At that time the manifest 
aspect of the supreme causal state, upon which rest Nature and Person, now 
separate, is eternity or eternal time. Absolute time is thus the aspect of a 
transcendent reality which, at the time of creation, links Nature and Person 
and which separates them when the world dissolves. 

“The word ‘Time’ is therefore used in a theological acceptation to repre- 
sent the union of the lord of sleep, the manifest substratum, Siva, and his power, 
his consort 6iva, the oneness of the illusionist ( mayin ) and his power of illusion 
[may a)." ( Yogatrayananda, “Kala tattva," Siva-ratrl, p. 177.) 

When identified with the lord of sleep or with transcendent -divinity 
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(MaheSvara), eternal, indivisible Time is known as Transcendent or Absolute- 

Time ( maha-kala ). 

Relative time measures all growth and decay, all existence. This elusive 
power, which destroys all, is the only measure of life. Time is therefore the 
power of Rudra, the power of death, the All-Destroyer. 

“I am Time (Kala), inclined toward destroying the worlds,” says the 
Cosmic Being of the Bhagavadglta (11.52 [S72]). The Mahabharata (1.1.273 
[573]) refers to “Time which digests the elements, Time which devours all 
beings.” 

“All this world, existence and nonexistence, joy and pain rest upon Time,” 
( Mahabharata 1.1.272. [374] ) 

Relative time is also sometimes identified with the Binder (Yama), the 
ruler of the kingdom of death. ( Mahabharata l S. l , etc. ) 

The Lord of Yoga 

The state attained by the yogi who has silenced his mind is the root of 
knowledge. It is there that he can grasp the unmanifest source of manifestation. 
All the teachings of yoga and the process of liberation are witnessed by the 
yogi in the cavern of his heart as the form of MaheSvara. MaheSvara is thus the 
great Yogi, the teacher of all that is beyond the reach of sensorial experiment. 
To him is attributed the revelation to mankind of the technique of yoga. 

Siva is himself represented as the perfect ascetic (Maha Yogi), in whom 
is centered the perfection of austerity, penance, and meditation, through which 
unlimited powers are attained. He is shown naked, "clad in space” ( dig - 
ambara ), “loaded with matted hair” ( dhur-jati ), his body smeared with ashes. 

Since the methods of yoga, different in this from those of ritual, are open 
to everyone able to follow its disciplines, Siva, the Yogi, is accused, in the 
Aryan scripture, of being the teacher of the low-born, the god who revealed the 
secret of the higher truth to those who are unqualified for ritual practice. 

Sankara ( the Giver of Joy) and Sambhu ( the Abode ofJoy) 

“Because he creates ( kr ) joy ( sukha-sam ), because he is the source of 
boundless joy, 6iva, the supreme formless being, is named the Giver-of-Joy 
(6ahkara).” ( tfivatosinl, commentary on the Lbiga Parana 1 . 6 . 22 . [375]) 

Sambhu is the Abode ofJoy. Transcendent joy is the symbol of transcendent 
experience, that is, absolute knowledge. 
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The Hermaphrodite 

| The neutral, uncreative substratum first divides itself into substance and 
I energy, into a male and a female principle. When these again unite, a spark 
appears which is lust, the source of the flow of life. 

It is this lust which is the apparent origin of manifestation. The division 
into a male and a female constituent represents an attempt to explain the 
appearance of the spark of lust out of the neutral substratum. 

The union of Siva and &akti is their basic reality. This is symbolized in 
the Hermaphrodite (ArdhanarlSvara), half male, half female, whose nature is 
pure lust. 

“When existence and consciousness unite, their union is pleasure and in 
this pleasure lies their purpose. Their separate existence is but an appearance.” 
(KarapStrl, “Lingop5san3-rahasya,” Siddhanta , II, 1941 -42, ] 53. ) 

The symbolism of the Hermaphrodite is equivalent to that of the lifiga and 
the yoni. 

From the point of view of cosmology, “the power of deliberation ( vimarsa ) 
and the power of expression (prakasa) first manifest themselves respectively in 
'the determinant of space/ the point-limit (bindu) from which manifestation 
begins, and ‘the determinant of time/ the primordial-vibration {nada). Space , 
is represented as female, time as male. Their union in the Hermaphrodite is 1 
known as Lust (Kama).” (KarapStrl, “6ri Siva tattva,” Siddhanta, II, 1941-42, '' 
114.) 

"The male principle is also represented as Fire, the devourer, while the 
female principle is Soma, the devoured offering. The Hermaphrodite is then 
the embodiment of the cosmic sacrifice, the image of the universe.” ( VijaySnanda 
Tripathi, "Devata tattva," Sanmarga , III, 1942.) 

Siva can unite only with himself, for "perfect beauty can see only itself 
reflected in itself. No other mirror would reflect perfection. Hence divinity is . 
' ‘by its own beauty bewildered.' [376] The spark of lust appears which is born ' 

' when §iva and his power, 3akti, become one, and from the emotion of love 
1 springs forth the universe.” (Karapatri, “Lifigopasana-rahasya," p. 154.) 

"He divided his body into halves, one was male, the other female. The ] 
male in that female procreates the universe.” ( Manu Smrti 1.32. [377]) 
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The Elemental Forms of Rudra 

ry-mE power of destruction, the power of Rudra, manifests itself through all 
J- the elements, the forces of nature. Rudra is the fire that kills, the 
water that kills, the wind that destroys, the man that murders. As the power 
behind the elements Rudra is represented under eight forms, mentioned in the 
Satafatha Brahma n a (6.3.!) as the forms of the multicolored-fire ( citra-agm ) 
or the fiery-breath (igneya-prarfa), which are the fiery forms of Siva. 

Like all the aspects of Siva, the elemental forms of Rudra have a dual 
aspect, the one fearful, the other benevolent. Some of them happen to be more 
usually envisaged m their benevolent than in their fearful aspect. ( Satapalha 
Brahmana 65. \.9-\l.) 

Existence (Bhava), the Archer (Sarva), the lord-of-tears (Rudra), the 
Herdsman (PaSupati), 1 the Fearful (Ugra) and Great (Mahan, i.e., Maha- 
deva), the Tremendous (Bhima), the Ruler (Ifana), these are the eight names. 
In each of these divine wisdom spreads. They are the dwelling place of him who 
is all that is to be desired and before whom I bow." ( Siva-mahimm Stotra 
28 . [ 378 ]) 

1. The Archer ( Sarva ) 

Sarva represents the element earth, the nourisher, the support of life, the 
hunter who brings food. He is also an equivalent of the god of love whose 
arrows are the five senses. 

The support of all beings, animate or inanimate, the deity whose substance 
is earth is called Sarva by all the knowers of the Scripture. Earth is his nature; 

1.7.s I 8 R '“ lra ' S alrMdy “ Ued Sa "' a ' BhaVa ’ PaSu P ati . m Satafatha BrAma,a 
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he is the ruler of all. His wife, the Disheveled (Vikell), is the earth goddess 
and his son is [the planet] Mars ( Ahgaraka)." ( Lifiga Purana 2.13.3-4. [379]) 

2. Existence (Bhava) 

Bhava, always associated with Sarva, is the element water. He is sometimes 
shown as an attendant of Siva and is then equated with Parjanya, the god of 
rain. 

“Bhava, the knowers of the Veda say, is the all-powerful god. He is the 
nature of the life of the worlds. His consort is called Peace-of-the-Night (Uma) 
by the sages; his son is the planet Venus. He is the reservoir of the seed of the 
seven worlds; he is the one protector of the seven worlds.” ( Lifiga Purana 
2.13.5-6. [380]) 

3. The Herdsman (Pasupati) 

The Aitareya Brahmana (S.SS) calls Rudra the “Herdsman” (Palupati), 
the feeder of sacrifices. Palupati here represents the element fire, the embodi- 
ment of the ritual sacrifice, the giver of life. 

“The Lord-Herdsman (Palupati) is known to the sages as the embodiment 
of fire. The beloved wife of the Herdsman is the Invocation-at-Offering (Svahft). 
His son is said to be §anmukha, the six-faced [lord-of-war] (Skanda).” ( Lifiga 
Purana 2.13.7. [S8l]) 

4. The Ruler (isana) 

liana is the embodiment of air, the purifier, the regent of the northeastern 
direction. 

“All-pervading, nourisher of all that has a body, the spirit of air is called 
the Ruler (liana) by the sages. The consort of this divine liana, creator of the 
worlds, whose nature is wind, is said to be the Auspicious-Goddess ( 6 iva). 
His son is Swiftness-of-Mind (Manojava).” ( Lifiga Purana 2.13.8-9. [382]) 
(See also below, p. 211 .) 

5 . The Tremendous (BJiima) 

Bhlma is the embodiment of ether, the source of all that is. “FulfiUer of 
the desires of all living or lifeless beings, the embodiment of ether is called the 
Tremendous (Bhlma) by the sages. The ten-directions-of-space {disa) are the 
wife of this divine Bhlma of great fame. His son is Creation (Sarga).” ( Lifiga 
Purana, 2. 1 3. 1 0-1 1 . [3 83) ) 
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6. The Lor d-oj -Tears (Rudra) 

Rudra is the embodiment of the sun, the celestial form of fire, which brings 
forth and dries up life. 

“The solar deity, source of all splendor, giver of liberation and enjoyment, 
is called Rudra, the lord of tears, by the gods. The wife of this solar Rudra, 
inspirer of devotion, is the Shining-Goddess (Suvarcala). His son is Saturn 
(§ani), the slow mover." ( Lifiga Purana 2 .IS. 12-13. [384]) 

7. The Great-God (Maha-deva) 

6iva is the reproductive power, perpetually creating again that which he 
destroys. He is the Supreme Lord, the Great-God ( Mah5-deva) symbolized by 
the phallus (lifiga), the instrument of reproduction and the source of pleasure, 
from which flows the seed of life whose storehouse is the Moon, the cup of 
ambrosia. The lifiga is worshiped alone or combined with the yoni, or female 
organ, representing Siva’s consort. Energy (Sakti). 

“Known as the embodiment of all that is gentle (i.e., the Moon), the 
Great-God (Maha-deva) is mentioned by the wise as made of the sacrificial- 
elixir (soma). The gods say that the wife of this great god made of ambrosia is 
the Red-One (RohinI). His son is the planet Mercury (Budha).” (Lifiga Purina 
2.13.14-15. IS85]) 

8. The Fearful (Ugra), or the Thunderbolt (Asani) 

The thunderbolt, ASani, is a spark of the fire-of-the-universal-destruction 
(vaisvanara-agni) . The thunderbolt is also the name given to the sacrificer, 
the Yajamana, who kills the victim. 

“Support of offerings to gods and Ancestors, ever the devourer of offerings, 
self of the sacrificer, the great and fearful god Ugra is known to the wise. Others 
call him the Ruler (liana). His wife is Initiation (DIksa). His son is the Libation 
(Santana)." (Lifiga Purana 2.13.16-18. [386]) 


The Five Components (kald) of Siva and 
the Manifestation of Speech 

the process of the manifestation of thought into speech is equated with 
the process of cosmic manifestation through which the lord-of-sleep (Siva) 
gives birth to the universe. This process takes place in five stages, which are 
called joy (ananda), knowledge (vijfiana), thought ( mana ), life-breath (prana). 
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and physical-life ( bhnta ), the last itself divided into speech (vac) and food 
{anna). 

''From food springs the life breath of all beings. From breath thought, from 
thought knowledge, and from knowledge joy, the matrix of all. The Cosmic 
Person is thus fivefold, and all that exists has a fivefold nature. . . . Having 
realized this in mind and in heart, the wise cross beyond death." {Narayana 
XJpanisad 79. [387]) 

These five elements of the manifestation of thought are impersonated in 
five deities which are called the five "components" ( kata ) of Siva. 2 

1. The Conqueror-of-Dcath ( Mftyum-jaya ) 

The Conqueror-of-Death ( Mftyum-jaya ) represents the being-of-pure-joy 
( ananda-maya-murti ). 

The state of the perfectly silenced mind is represented as perfect peace, 
unconditioned enjoyment. Enjoyment is the source and the end of all activities. 
The urge for pleasure, which is the relative, manifest form of enjoyment, is the 
impeller of action. Life is meant for enjoyment, is sustained by enjoyment. If 
there was only the prospect of pain, no being would remain alive. It is only in 
the hope of heavenly joy that beings seek anything but pleasure. 

The yogi who, through introspection, has reached within himself the silent 
region beyond thought, beyond knowledge, has attained the experience of pure 
enjoyment, and "reaching that essence of enjoyment, he becomes all joy.” 
( Taittirlya Upanisad 2.7. [388]) 

2. The Southern-Image (Daksma-jnurti) 

The Southern-Image (Daksina-mGrti) represents the being-of-knowledge 
or -intellect ( vijfmna-maya-murti) . 

In the unmanifest substratum of intellect, the motionless ocean of joy, 
appears the first movement which blurs its waters. This is the beginning of an 
idea, the inner vision which the mind tries to express in words. 

The faculty which perceives the idea is known as intellect ( buddhi ). It is 
the instrument of knowledge. Knowledge is the power of the intellect. Its 
total cosmic form is represented by the solar-sphere (surya-mandala) from 
which are issued all planets and their contents: the living beings and the forms 
and ideas contained in the solar system. Since nothing exists on the earth which 

2 We follow here the description given by Giridhara SarmS Caturvedi in 

“Siva mahimS,*’ Kaly&na, Siva ahka, p. 41. 
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is not issued from the sun, the sun must contain the potentiality of all that is 
to be known. The sun is the sum total of all knowledge. 

The sun stands in the center of the solar world. In symbolic orientation 
the center is called the north. From the north to the south, from the center to 
the periphery, knowledge comes down like the rays of light. The aim, the end, 
of knowledge is represented as a flow toward the south, as the Southern-Image 
(Dak§ina-murti). This flow toward the south, toward disintegration, is also 
the way of death. The Southern Image is therefore considered the presiding 
deity of death. 

The Southern Image is shown standing on the rhythm-of-the-letters 
(vanja-mdtrla). To take form, knowledge will depend upon the device of 
language. The word is the manifested form of knowledge. 

The Conqueror of Death and the Southern Image are predominantly 
enlightenment (prakasa-pradhana ) . They are consequently shown as white in 
color. 


5 . The Lor d-of -Lust (Karnesvara) 

The lord of lust, Ksmeivara, represents the mental-being ( mano-maya - 
mUrti). 

The idea visualized by the intellect is now seized by the mind, which tries 
to reduce it to words, to put it in code, so that it may become transmissible. 
In its universal form the mental being is known as the "lord of lust," for the 
mind is predominantly desire. Mind is made of lust, of ambition. 

"Lust appeared first, wandering over all. It appeared before and is the 
seed of thought.” ( Njsimha-purva-tapini Upanisad 1 . 1 . [389]) 

The color of the lord of lust is red, the color of desire. The Tantras explain 
that the lord of lust should be worshiped seated with his consort on a bed made 
of the five evil spirits ( preta ) which are the five forms of sensorial perception 
that furnish him with their vain images. 

4 . The Herdsman (Pasupati) 

The Herdsman (PaSupati) represents the being-of-Iife {prdna-maya- 
murti ). 

The words which have been shaped by the mind are now brought forth 
by the vital breath. They become perceptible, alive. This power which brings 
forth into manifestation, into life, the subtle vibration of thought is the hfc 
breath identified with the being-of-Iife and represented as the five-faced herds- 
man, Paiupati, lord of the earth, who, through the instruments of rule that are 
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the five vital energies (prana), guides the immense herd of creatures, the 
changing forms of manifestation. 

We have already met Pa§upati as the embodiment of fire among the 
elemental forms of Hudra (p. 205). The Herdsman represents both the life 
energy or inner fire and the ritual fire, these being the two forms of combustion 
through which men live and gods are sustained. All life is a transformation. It 
is through the sacrificial fire that the victim enters into a divine world. The 
Herdsman is a typical figure of ancient Saivism. He appears as the Ruler of 
the Earth, the friend of life, the guide of each species in its development. There 
is a form of PaSupati for each world. Already the Vedas picture Rudra as living 
in the forests and mountains, ruling over animals tamed and wild. The Saiva 
mythology shows him as the divinity of life, the guardian of the earth, who 
wanders naked through the rich forest, lustful and strong. He teaches the 
highest and most secret knowledge to the most humble. He brought to the 
earth the arts of music and dancing and the dramatic art through which wisdom 
can be imparted to the crowd. 

The Herdsman is often equated with PrajSpati, the lord of progeny, the 
guiding spirit of the natural world. 

Everything in the universe is made of three parts: an inner spark, which 
is the life principle or soul, a substance or body, and a linking element made of 
the life energies and rhythms. These are called, respectively, the Herdsman 
(PaSupati), the animal ( pasu ), and the reins or noose ( pasa ). 

None can exist independently of the rhythms of life, and these rhythms 
are the link of the body with the inner spark or spirit. Thus the Herdsman, the 
“reins,” and the “animal” are inseparable from one another. 

"All beings from the Creator to lifeless matter are known as the animals 
(pasu), 'the herd’ of the wise God of gods who causes the world to move. Being 
their lord, the all-powerful Rudra is known as the Herdsman.” ( Linga Parana 
2.9. 12-13. [390] ) 

Thus the body or external form of the universe, like that of the individual 
being, is part of the herd or the evolving-aspect (vihara) of creation. This 
includes its physical and mental characteristics. The Herdsman procreates all 
the species from his own substance and binds them with the laws of Nature 
(pralfti) through which he keeps them in his control. Thus “the twenty-four 
life-energies (tattva) are the reins" ( Linga Parana 2.9.1 3 {S9l]). All the laws 
that guide the movements of the stars of the seasons or the behavior of living 
species are part of the reins ( fdia ). These laws also regulate the rhythms of 
life (prana), the evolution of Nature, the growth of all things. 
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‘*In the earthly sphere the earth itself is the Herdsman, the earth’s attraction 
and -rhythms are the reins, all plants and living creatures are the herd.” (Giri- 
dhara 6arma Caturvedi, “PaSupati evam Prajapati,” Kalyarja, 6iva aftka, p. 41.) 

The Mahdbharata (5.3825) depicts PaSupati sitting on the ridge of the 
Himavat mountains, shining like the fire at the end of the ages. In 12.10.212 
we find him on the mountain Meru, on a peak called Savitra, and in 7.3465 on 
Mount Mandara. On the north side of Mount Meru is a lovely karnik&ra forest, 
full of the flowers of all the seasons of the year, where, surrounded by heavenly 
spirits, PaSupati, the beloved of Peace-of-the-Night (Uma), rejoices. (Ibid. 
6.218 and 13.6339.) 

According to the Satapatha Brdhmana (1.7.4. 1 -3), 3 Rudra agreed to be 
bom in order to punish the lord-of-progeny (Prajapati), who had cast lustful 
glances on his own daughter. Rudra accepted the lordship of the animals and, 
himself taking an animal form, he attacked the lord of progeny. Even today men 
can meet him in the form of an animal or of a hunter or as the star Rohiiji in the 
sky. 

5. The Lord- of - the- Elements ( Bhutesa ) 

The lord of the elements, BhOteSa, represents the physical-being or body- 
of-food (anna-may a-mtirti) , who is the being-of-speech ( vdn-maya-mUrti ). 

The connection of the body with the life energies is dual. These energies 
express themselves through the body and are sustained by the body. This double 
relation is represented by speech (vac) and food (anna). Speech is the outward 
projection of the mind, and food is the substance of life breath and thought. 

All physical matter used in the making of physical bodies is spoken of as 
food. The body is entirely made of food, and is food for other bodies. The spoken 
word is also the materialized, the transmissible, form of thought moving from 
body to body as the food of the mind. 

The Ruler of Space, the Five-faced 

as the ruler of the five directions of space, of the five elements, of the five 
human races, of the five senses and all that is ruled by the number 5, 6iva is 
shown as five-faced ( paflcanana ). 

*'His five faces are pearly, yellow, cloudlike (dark-blue), white, and red in 
color. He has three eyes and, on his brow, the crescent moon; he holds a spear, a 
sword, a hatchet, a thunderbolt, and a flame, a king serpent, a bell, an elephant 
3 Also Aitareya SrOhma/ja S.SS. 
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hook, and a noose. One of his hands shows the gesture of removing fear. * He is 
timeless, limitless. His resplendent limbs shine like a thousand moons.” 
{ Tantra-sara . [392]) 

The significance of the five faces of Siva is explained in the Linga Parana 
(2.14—15). There is some divergence as to their colors and attributes between 
the Linga Parana, the Siva Purana, the Visnu-dharmottara Parana, the Riipa- 
mandana, the Siva-tattva-nidhi, etc. 4 

One of the five faces looks upward; the others face the four directions. 
Sometimes it is the liiiga of Siva which is represented with five faces as the 
progenitor of the five orders of creation. 

According to the Makabharata (13.6384—90), the three faces that look east, 
north, and west seem mild like the moon, but that which turns to the south is 
fearful. The eastern face rules the world, the face that looks toward the north 
enjoys the company of Peace-of-Night (Urns). The western face is gentle and 
brings happiness to all living creatures, but that which looks toward the south is 
terrible and destroys all. 

The five aspects represented by the five faces of Siva are sometimes made 
into separate deities. 

1. The Ruler (. Isana ) 

The face of Siva that looks upward represents the enjoyer-of-nature 
(Ksetra-jna). Transparent like crystal, it is called the Ruler (Isana). “The em- 
bodiment of all the forms of learning, I§ana is the master of all knowledge.” 
( Sivatositil , commentary on the Linga Parana 1.65.96. [S9S]) Isana is connected 
with the element air, the sense of touch, and the hand, the organ of touch. As a 
solar aspect of Siva, ISana is sometimes shown as copper-colored. 

As a separate deity, I§ana is five-faced. 

"I bow to Siva as Isana, the Ruler, who has five faces. Followed by the 
She-Goat (the power of Nature, Prakrti), he holds in his hands the Vedas, an 
elephant hook, a noose, a hatchet, a skull, a drum, a rosary, a trident, and he 
shows the gestures of removing fear and granting boons.” ( Sivatosijfl, 1 . 1 . 16. 
[394]) 

2. The Supreme-Man ( Tat-purusa ) 

The eastern face of Siva is yellow. This face corresponds to that which is en- 
joyed, that is, Nature (prakrti). It is called the Supreme-Man (Tat-purusa), It 

4 The colors listed here are those given in the Siva Parana ( Rudra SamhitH 

1.4— 36). The Rupa-maijdana and the Fifnu-dharmoltara give other colors. Their 

texts, however, often seem corrupt. 
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is connected with the earth, the sense of smell, and the anus as organ of action. 

As a separate deity, "the Supreme Man is the color of the blazing thunder- 
bolt, or he is like gold. He has four faces and three eyes. He wears a yellow gar- 
ment and yellow ornaments. He dwells forever in gladness with his consort, the 
solar-hymn (Gayatrl)." ( Sivatosinl 1.1.13. [395]) 

"As the source of the knowledge that leads to liberation, the Supreme Man 
is identified with Peace-of-Night (Uma), one of the main powers of Siva.” 
(KarapStri, "Sri Siva tattva," Siddhanta, II, 194- 1-42, 11.) 

3. The Nonfearful (Aghora) 

The southern face of Siva is blue or blue-black. It represents the principle- 
of-intellect ( buddki tattva ) or the eternal-law ( dharma). It is called Aghora, the 
"nonfearful," and is connected with the element ether, the sense of hearing, and 
the organ of speech. 

As a separate deity, Aghora appears "holding ax, shield, elephant hook, 
noose, spear, skull, drum, and rosary. He is four-faced. I contemplate in my 
heart the nonfearful divinity of shining darkness." {Sivatosinl. 1.1.14. [3961) 

4. The Left-hand-Deity (Vama-deva) 

The western face of Siva is red. It represents the notion of 1-ness 
(ahamkZra) and is called Vama-deva, the "left-hand deity." It corresponds to 
the element fire, the sense of sight, and the feet as organs of action. 

As a separate deity, "we worship in our hearts the left-hand deity dressed 
in red and adorned with red ornaments. His color is that of the lotus’s heart. 
Two of his hands show the gestures of granting boons and removing fear. The 
others hold a rosary and a hatchet." ( Sivatosinl 1.1.12. [397]) 

5 . The Suddenly-born ( Sadyojata :) 

The northern face of Siva is white. This face represents the mind. It is calted 
the Suddenly-born (Sadyojata) and corresponds to the sacrificial elixir {soma), 
to the water element, the sense of taste, and the sex organ. 

The Suddenly-born may be represented as a separate deity. "May we be 
protected by the Suddenly-born, the leader of Delight (Nanda), Enjoyment 
(Sunanda), and other [attendants of Siva]. His color is that of the jasmine or the 
full moon or mother-of-pearl or crystal. He holds the Vedas and a rosary and 
shows the gestures of granting boons and removing fear." ( Sivalosiql 1.1.1 1* 
[398]) 
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as we have seen, 3iva, like all deities, is envisaged under various aspects and 
XX each of these aspects not only bears a different name but is represented by 
different symbols in different images. For each aspect of &iva there is a yantra or 
numerical-geometrical representation, a mantra or symbolic formula, and an 
anthropomorphic image. The most common symbol of Siva is the phallus 
{linga). Siva's power of manifestation is shown by the lihga inserted in 
the yoni or female emblem. This is the representation of Siva found in every one 
of his temples. 

The most common anthropomorphic image of 6iva shows him as "beauti- 
ful, three-eyed, with the crescent moon on his brow. From the crown of his 
matted hair flows the Ganges, emblem of purity, white as milk. His arms are 
strong and smooth like the trunk of an elephant. He is smeared with ashes and 
adorned with shining armlets. A garland of pearls and a snake surround his neck. 
He wears a tiger skin. Two of his hands hold a trident and an ax. The two other 
hands show the gestures of 'granting boons' and ‘removing fear.’ ” (Karapatrl, 
"Sri Siva tattva," Sanmarga, 1946.) 

"Siva, the lord of sleep, appears seated with his consort, Um5, the Peace- 
of-the-Night, on a bull as white as the Himalayan peaks. Men and serpents, 
musician-angels ( gandharva ), celestial-humans ( kinnara ), the gods, their king 
Indra, and their teacher Brhaspati are ever seen worshiping him. The spirits of 
darkness, the antigods (asura), the daimons (daitya), the genii ( yaksa ), evil- 
spirits ( bhuta ), ghosts (preta), evil-elves ( pisaca ), magicians ( vetala ), mermaids 
( dakiril ), witches (s&kinl), scorpions, serpents, and even tigers are serving him." 
(Giridhara Sarma Caturvedi, "Siva mahim2," Kalyana , Siva arika, p. 57.) Thus 
Siva rules over both the spirits of light and those of darkness. 
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The White Color 

Siva is pictured as white as camphor. “His limbs shine like jewels." 
( Siva Puraria 1.21.82. [399]) 

The all-pervading consciousness whose form is knowledge is compared to 
light. Enlightenment is the nature of the centripetal-tendency [sattva). Siva, 
being the embodiment of the centrifugal-tendency ( tamas), is made of darkness 
and should therefore be black. But, as we have already seen (pp. 22 f.), the two 
opposite tendencies being inseparable, darkness is surrounded by light and light 
is enveloped in darkness. Hence Visnu, who is all sattva , is shown outwardly 
black and Siva, who is all tamas , appears white. 

According to Giridhara 6armS Caturvedi (“Siva mahima,” p. 57), "white 
is the basis of all colors. No dyer can dye something white. All other colors are 
superimposed on white. White exists before and remains after all other colors. 
That in which all is found but where no differentiation takes place can be called 
white. This is the nature of divinity. All the shapes of the world are potentially in 
Siva yet remain undifferentiated. Difference is the work of ignorance, the power 
which by suppressing one color causes another to appear. Since all things co- 
exist in &iva without differentiation, his outward color can only be white.” 

According to the Mah&bharata (12.10364), 6iva is called “the white one" 
because he wears a shining white garment, and his garland, his sacred thread, 
his bull, and his banner are all white. 

In the jR g Veda (2.33) Rudra is tawny in color. 

The Three Eyes 

the three eyes of Siva represent the sun, the moon, and fire, the three 
sources of light that illumine the earth, the sphere of space, and the sky. The 
Puraijas and Upanisads speak of “him whose eyes are sun, moon, and fire.” 
( Bhasmajabala Upanisad l . [400] ) Through his three eyes £iva can see the three 
forms of time, past, present, and future. ( Mahabharata 10.1251.) The three eyes 
are said to shine like three suns. (Ibid. 13.846.) 

“The frontal eye, the eye of fire, is the eye of higher perception. It looks 
mainly inward. When directed outward, it burns all that appears before it. It is 
from a glance of this third eye that Kama, the lord of lust, was burned to ashes 
and that the gods and all created beings are destroyed at each of the periodical 
destructions of the universe.” (KarapStri, “Sri Siva tattva,” SiddhSnta, Il» 
1941-42, 116.) 
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Having three eyes, 3iva is commonly called Tri-netra, Try-ambaka (Rg 
Veda 7.69.12; Meghaduta 1.58), Try-aksa, Tri-nayana ( Meghaduta 1.52). 

In the Mahdbhdrata ( 13.6362) a legend is told of the way 6iva came to have 
a third eye. One day the beautiful Daughter-of-the-Mountain (Parvati) went 
behind 3iva and, in play, placed her hands over his eyes. Suddenly the world was 
covered with darkness and all life seemed suspended. All beings trembled in 
fear. The lord of the universe had closed his eyes and the light of the world was 
extinguished. Then a third eye flamed forth, like a sun, on his forehead and dark- 
ness disappeared. 


The Moon 

Siva bears on his head as a diadem the crescent of the fifth-day moon. 

“The Moon is Soma, the sacrificial offering. Placed near the fiery third eye, 
the crescent moon shows the power of procreation co-existent with that of de- 
struction." 1 The moon is also the cup of offering placed near the yogic center of 
fire located between the brows. It is the chalice of semen, the power of subli- 
mated eros, near the fire of penance. 

The crescent or digit of the moon is also the measure of time in counting the 
days and months. The cycle of the years is represented by the serpent. 


The Ganges 

the canoes flowing from the crown of Siva's head represents the causal- 
waters (a/>). The Ganges is said to purify all things. It is the essential instru- 
ment of ritual purification. Hence, “holding the Ganges on his head, he [Siva] 
brought into his power the means of the liberation of the world." (Karapatri, 
“Sri Siva tattva,” Siddhanta, II, 1941-42, 116 .) 


The Matted Hair 

the j at*, Siva’s knot of matted hair, represents the lord of wind, V2yu, who 
is the subtle form of soma, the flow of offering. It is therefore connected with 
the Ganges, the manifest soma, flowing from Siva's head. 

The Rg Veda (2.33) mentions Rudra's matted hair. 


I Karapatri, “Sri Siva tattva,” Siddhanta, II, 13 «— *2, Jiff. 
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"'The Tiger Skin 

the tiger is the vehicle of £akti, the symbol of the power of Nature 
( prakrti ). §iva is beyond the power of Nature. He is its master and carries the 
skin of the tiger as a trophy. 

A legend says that once Siva wandered in a forest in the form of a naked 
mendicant. The wives of the sages were bewitched by his beauty. The sages, in 
an attempt to overpower him, dug a pit, and through magic formulae caused a 
tiger to rush out of it. Siva slew the tiger and taking its skin wore it as a gar- 
ment. 

The Vajasaneya Sarphita (3.61; 16.51) of the Sukla Tajur Veda mentions 
that Rudra is clad in skin. 

The Four Arms 

the four arms of Siva are the sign of universal power. They represent the 
four directions of space and show mastery over the elements. This symbol cor- 
responds to that of the cross (see p. 353 ) and of the wheel (see p. 354, s.v. 
“The Star Hexagon”). 

In some of his aspects 6iva has ten arms ( Mahabharata 1 3 . 1 1 54) . These also 
represent the directions of space and are connected with his five-headed form. 


The Trident 

the trident of §iva is the symbol of the three qualities of Nature, the three 
gunas, and hence of the three functions of Creator, Preserver, and Destroyer. In 
the microcosm the trident represents the three subtle arteries of the body, ida, 
pingala, and susumna, which, according to the theor}' of yoga, ascend from the 
root center at the base of the spinal cord to reach the "lotus of a thousand pet- 
als” at the summit of the head. 

The trident is also the giver of punishment on the spiritual, subtle, and 
physical planes. 

“As the giver of the three punishments (sala) to the evildoer, you shine 
like the Law, holder of the trident.” {Saiva Siddhanta-sara. [40 1 ]) 

The trident is called trisula or, more commonly, iula. It is also called the 
Victorious (Vijaya) ( Mahabharata 12.14551). With his trident Siva destroyed 
King Mandhatar and all his army (ibid. 13.860). 
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As the trident-bearer Siva is named Sulin ( Meghaduta 5.3 4), Suladhara,.or 
SolapSgin. 

The Spear Pasupata 

the favorite weapon of Siva is the fearful spear called the Herdsman’s- 
Staff (PaSupata), with which he kills the genii (daitya) in battle and with which, 
at the end of the ages, he destroys the universe. Siva gave this spear to Arjuna 
after their fight. ( Mahahharata S. 11985; 13.851.) This spear is also called the 
Head-of-the-Immensity (BrahmaSiras). (Ibid. 1.5306; 3.1644.) 


The Ax, the Bow (Pinaka) , and the Club Khatvanga 

Siva possesses a sharp battle-ax ( parasu ). He gave it to ParaSu-Rama, who, 
with its help, destroyed the princely order of the ksatriyas. ( Mahahharata 
13.864.) 

So that he may assist the gods, Siva always holds in his hand a bow re- 
sembling the rainbow, which is made of a powerful serpent with seven heads and 
poisonous teeth. ( Mah&bh&rata 13.849, 6396). 

"Because he carries a bow called PinSka, Rudra, the true image of Siva 
Givcr-of-Peace (Sartkara-Siva), is called PinShin (the bowman)." ( Sivatosiiil, 
commentary on the Linga Puratja 1.6.25. [402]) 

The bow is also sometimes called Ajagava (the southern sunpath). 

Khatvanga (the striking limb) is a club with a skull at its end. 


The Serpent 

Iiva carries a snake around his neck. Snakes always surround his image, 
and a snake is coiled around his phallus (linga). 

6iva is beyond the power of death, yet is himself always surrounded with 
death. He alone can drink the deadly poison to free the world from its effect. In 
cosmology the serpent is taken to represent the spiral, which is the Sj'mbol of 
the cycles of time. But the main meaning attached to the serpent is to represent 
the basic dormant energy, akin to the sexual power, which is coiled at the base of 
the spinal cord and which is the support of the yogi in his attempt to conquer the 
higher worlds during his inward journey. This energy, source of all spiritual 
conquests, is called Kundalini (the coiled), the serpent power. 
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The Noose and the Garland of Skulls 

siva carries a noose {pdSa) with which he binds refractory offenders. 

At the time of destruction Siva remains alone. The universe is then com- 
pared to the remnant of a funeral pyre, a heap of ashes and calcinated bones 
(runda-munda). Siva is shown covered with these ashes and wearing a garland 
of skulls (runda-munda-dkarl) . 

‘‘At the end of the ages, tossing a skull on the vast funeral pyre of the 
universe, you remain alone, O God! adorned with skulls, as the sole refuge of 
whatever consciousness is left, upholding the elements.” ( &aiva Siddhanta - 
sara. [403] ) 

The garland of skulls is also said to represent the perpetual revolution of 
ages and the successive appearances and disappearances of the human races. 

The Ashes 

Siva is said to have burned the universe and all the gods including Vi$nu 
and Brahma with a glance of his third eye, and to have rubbed their ashes 
{vibhuti) on his body. 

The yogis, as a sign of their discipline, rub themselves with the ashes of the 
ritual fire. This gives to their naked bodies a strange, fearful whiteness and pro- 
tects them from the mild cold of the tropical winter. For the man of complete 
renunciation the ashes may be those of the funeral pyre. 

In Yoga the ashes are a symbol of the sublimated power of procreation. 
The semen of the man who observes perfect chastity is consumed inside his body. 
This burned energy is believed to give a peculiar beauty and radiance to his 
body. This brilliance of the yogi is spoken of as the glow of the ashes of his se- 
men. As the lord of continence, Siva, who burned Kama, the god of lust, to ashes, 
himself appears smeared with ashes. 

The crack-of-fire [bhrgu) is the name given to the inner fire of the subtle 
centers of the body, which burns to ashes the water or semen ( retas ). 

“The seed that came through these exhausted, burned, and heated [centers] 
was roasted. It was roasted, hence it became Bhrgu, ‘the crack of fire.' Bhrgu's 
nature is combustion.” ( Gopatha Brahmana 1.1.3. [404]) 

Siva is called “the lord of the cracks-of-fire" (Bhrgu-pati). 

The Bhrgus, envisaged as a group of deities whose name is derived from 
bhraj, "to shine,” are a mythical race of beings who discovered fire (IJg Veda 
10.46.2 [405]) and brought it to man (ibid. 1.58.2 [406]; 1.95.2 [407]). 
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The Hourglass-shaped Drum, the Damaru 

the two complementary principles, the lifiga and the yam, are graphically 
represented by the fiery triangle with upward apex and the watery triangle with 
downward apex. When the triangles penetrate one another to form the hexagon, 
this is taken to show the state of manifestation. When they part, the universe 
dissolves. 

The instant when their apexes alone are in contact is the point-limit 
(bjndu), from which manifestation begins. This is shown in the hourglass shape 
which is that of the Damaru, the drum of Siva, from which all the rhythms of 
manifestation are said to have come forth (see p. 354, s.v. “The Star Hexa- 
gon"). 

The Bull 

the vehicle of Siva is a bull {vrsa or vj-sabha), white as snow, with a huge 
body and soft brown eyes. Its neck is thick; its horns are as hard as diamonds. 
With their sharp red points it tears up the earth. ( Meghaduta 1 .52. [408]) It has 
broad shoulders, sleek sides, and a black tail and is decorated with a golden 
girth. Its hump resembles the top of a snow-covered mountain. 

According to the Mahabharata , this bull was given to Siva by Ritual-Skill 
(Daksa), who is sometimes spoken of as the Creator Dak§a-Brahm& (ibid. 
13.6401) or as the lord of progeny, PrajSpati (ibid. 13.3722). The bull is also 
the emblem which appears on diva's banner. Siva is thus Vrsafika, he “whose 
emblem is the bull," and Vrsabha-dhvaja, he “whose banner is the bull." 

The bull which wanders about, anxious to find a mate, is taken as the em- 
bodiment of the sex impulse. Most living creatures are governed by their in- 
stincts; they are ridden over by the bull. They are merely the appendage of their 
reproductive powers. 

But Siva is the master oflust. He rides on the bull. With one glance of his 
third eye, the eye of higher perception, he reduces to ashes the Seducer-of-the- 
Mind (Madana), the god of love, who disturbs his meditation. 

Only those who have attained knowledge are the masters of their impulses, 
can ride on the bull, and utilize for other ends the power of transmitting physical 
life. 

“Among those who have mastered the bull you are the bull keeper. O Lord! 
ridmg on the bull, you protect the worlds." (Quoted in Karap5tri’s "Lingopl- 
sanS-rabasya, Siddhanta , II, 1941-42. [409]) 
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The experiments of the yogis have led them to the discovery that sex 
energy is the very energy that man can utilize for the conquest of his own self 
The sexually powerful man, if he controls himself, can attain any form of power, 
even conquer the celestial worlds. On the other hand, men of weak temperament 
are unqualified for great adventures, physical or mental. The sex impulse must 
therefore never be denied or weakened. Thus yoga opposes exaggerated 
austerities. The man of strong powers is the vehicle of Siva. 

The bull of £iva is called the Joyful (Nandi) or the lord-of-gladness 
(NandikeSvara). He is also called the Wanderer (Bhrngi). He is the embodi- 
ment of justice and virtue, the qualities of the strong. 

Nandi is most commonly shown in the form of a bull lying down before the 
image of Siva. Worshipers touch his testicles before entering the temple. They 
are the source of life. 

NandikeSvara is represented in human form but with a bull's head. He is 
considered one of the mythical teachers of music and dancing. 

The Lion 

to climb on his mount, 6iva sets foot on the lion Pot-bellied (Kum- 
bhodara). 

“Know that I am the servant of 3iva, the friend of [his lieutenant] Nikum- 
bha. My name is Pot-bellied. When Siva wishes to climb on his bull, white as the 
pleasure mountain KailSsa, he first honors my back with the touch of his feet." 
( Raghuvamsa 2.35. [410]) 

This pot-bellied lion represents greed for food. Food is the unavoidable 
step toward lust. Unless man controls his food, he cannot succeed in controlling 
his impulses. “Lust is a great eater,” says the Bhagavadglta (3.37 [41 1]). 

KasT, the Resplendent City 

KXSl, the resplendent city of £iva, 2 is now called Varanasi (Benares), diva's 
most sacred temples are here. KSSi is believed to be the world's oldest city, 
built by the first king in a forest carpeted with the sacred hdia grass { Saccharum 
spontaneum). Hence “Kail is where the kasa grass grows” [413]. In this forest 
Kumara (Karttikeya), the son of&va, was born. 

KS$I represents the city-of-knowledge {jMna-pufi) . In the microcosm 
2 "Kail is that by which all is illumined/' (KSfimuiti-viveka of Surelvara. 

1 * 12 ]) 
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“KaSI” is the name given to the summit of the head, where knowledge is said to 
dwell. The “lotus of a thousand petals” at the summit of the head is thus Kait- 
purl (the resplendent city). 

This inner “K&sl” is situated at the point where the three subtle arteries of 
the body unite. Hence it is said to stand on the trident of Siva. Similarly the 
earthly KaSI, the holy Benares, is at the point where the three Ganges cross one 
another. These are the celestial Ganges or Milky Way, the earthly river, and the 
subterranean stream called the “Underworld Ganges” ( Patala Gangs). The Un- 
derworld Ganges is said to come down from the Himalayas, but unlike the 
earthly river, it descends toward the south. 

There are five main temples of Siva in which ling as symbolizing the five ele- 
ments are worshiped. In KS$I is the water ling a, in Ka/icI (Conjeeveram) the 
earth litiga, in Chidambaram the ether linga, in Kalahasti the air linga, in 
Tiruvannamalai the fire linga. 
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The Linga 


T he word linga means “sign.” “The distinctive sign through which it is pos- 
sible to recognize the nature of someone is called a linga.” {Siva Parana 
1.16.106. [414]) The Principle (brahman), being without form, is finga-less. 
“Siva is signless (sexless), without color, taste, or smell, beyond word and 
touch, without quality, changeless, motionless.” (Linga Purana 1 . 3.2-3. [415]) 
This unmanifest being can be perceived only through his creation, which is 
his sign, his linga. The existence of the unqualified substratum is known only 
from this sign. The linga, the phallus, giver of life, is one of the shapes under 
which the nature of the shapeless can be represented. 

Yet “it is not the linga itself which is worshiped but the owner-of-the-//«ga, 
the Progenitor, the [Supreme]-Man (purusa). The linga leads to the Supreme 
Man, to 6iva, whose symbol it is." ( Siva Purana 1.16.106-107. [416]) 

The Linga Is the Universe 

“from the signless comes forth the sign, the universe. This sign is the 
object of word and touch, of smell, color, and taste. It is the womb of the ele- 
ments, subtle and gross.” (Linga Purloin 1.3. 3-4. [417]) 

"Basic-Nature ( pradhana ) is thus called the linga. The owner-of-the-//^ 
is supreme divinity.” ( Linga Purana 1.17,5. [418]) 

“The root of the linga is the signless. The linga itself is Unmanifest-Nature 
(avyakta). Thus 3iva himself is sexless. The linga is the thing-of-Siva.” (Linga 
PurSna 1.3. [4191) 

“6iva as the undivided causal principle is worshiped in the linga. His more 
manifest aspects are represented in anthropomorphic images. All other deities 
are part of a multiplicity and are thus worshiped in images.” (Karap2tri, 

Siva tattva," Siddkanta, II, 1941-42.) 

"The Sun is envisaged as the progenitor of the worlds, hence its symbol 
is that of procreation.” ( &iva Purana 1.16.105. [420]) 
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The Toni 

“manifest nature ( yyakta ), the universal energy, is shown as the yoni, 
or female organ, embracing the liiiga. Only under the shape of a liiiga, giver of 
seed, can f§iva be enveloped by the yoni and become manifest. 

“The symbol of the Supreme-Man ( purusa ), the formless, the changeless, 
the all-seeing eye, is the symbol of masculinity, the phallus or liiiga. The symbol 
of the power that is Nature, generatrix of all that exists, is the female organ, 
the yoni.” (Karapatri, "Lingop3sanS-rahasya,” SiddhUnta, II, 1941—42, 154.) 

The liiiga stands in the yoni, which is the power of manifestation, “the 
womb of the real and the unreal.” ( Sukla Tajur Veda , Vajasaneya Samhitd 13.3; , 
Taittirlya Samhitd 4.2. 8.2. [42l]) “The universal womb in which all that is 
individual ripens.” [Svet&fvatara Upanisad 5.5. [422]) 

The liiiga fecundates this womb. 

“The vast Immensity [the principle of intellect] is the womb in which I 
[Krsna] deposit my seed. From it are born [Manifest Intellect, the first element] 
and then [in hierarchy] all the elements [and all the creatures].” ( Bhagavadgltd 
14.S. [423]) 

“Because she is the source of development, Nature ( prakfti ) is compared to 
a womb.” ( Siva Purdtia 1.16.101. [424]) “The womb is Nature, basis of all. 
The enjoyer is Siva. He is the giver of enjoyment. There is no other giver.” 
(Ibid. 1.16.102-103. [425]) 

The liiiga is the universal fecundator and as such is fundamentally one. 
But for each form of existence there is a different womb to be fecundated. Thus 
the different species are spoken of as yonis. The Puraijas speak of 8,400,000 
different kinds of beings, of yonis. 

Although phallic worship has no place in Vedic ritual, the phallus-god 
(Si$na-deva) is mentioned in the pig Veda (7.12.5; 10.99. s) and in the Nirukta 
(4.29). 

The Union of the Principles 

in the unmanifest state there is a perfect balance. Then all the gods appear 
as one; there is no perceptible duality, no distinction of a positive and a negative 
force. As soon as the first tendency toward manifestation appears in the un- 
differentiated substratum duality is already present. This duality has the 
character of complementary poles of attraction, a positive and a negative tend- 
ency, which will be manifested in the whole of creation by male and female 
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characteristics. There can be no creation without the relation of opposites 
There could be no creation from Siva alone or from Nature {prahrti) alone. 
The union of a perceiver and a perceived, of an enjoyer and an enjoyed, of a 
passive and an active principle, of a male and a female organ, is essential for 
creation to take place. The union of Supreme Man and Nature is represented 
in the copulation ( maithuna ) of the lord-of-sleep (&iva) and Faithfulness (Satl), 
that is, Energy (£akti). 

Transcendent manhood is the immanent cause of creation; transcendent 
womanhood, the efficient cause. In the microcosm these principles are mainly 
apparent in the sex organs, which represent the most essential physical function 
of all beings. Everything in Nature centers around procreation, is intended to 
ensure the continuity of life. It is in the union of the Ufiga and the yoni that 
divinity, the power to create, is most directly apparent in man. There cannot be 
procreation without such union, and there cannot be divine manifestation without 
their cosmic equivalent. It is only through the understanding of the lihga and the 
yoni that we can understand the mystery of creation. 

The entire Vedic ritual is seen as an equivalent of the ritual of love. 

"The first call is the invocation-of-the-deity (hirtkara). 

The request is the preliminary-laudation (prastava). 

To he down with the woman is the hymn-of-glory (udgltha). 

To lie facing the woman is the chorus (pratihara). 

The climax is the concluding-hymn (nidhana). 

The going apart is the concluding-hymn (nidhana). 

Thus is the hymn of the left-hand-[fiery\-god ( Vdmadeva) woven 
upon the act of love. 

"He who knows that this hymn of the left-hand [fiery] form [of Siva] is 
woven upon the act of love procreates himself anew at each intercourse. He 
reaches the full length of his life, lives long, becomes great in offspring and 
cattle, great in fame. 

"One should never abstain [from any woman]. That is the rule." (ChSn- 
dogya Upanisad 2. 1 3. 1, 2. [426]) 

The Divine Lust 

in the Causal Being first arises the desire to create. "He desired, let me 
create. May I be many." ( Taittirlya Upanisad 2.6.1. [427]) 

"Born of the first dualism, of the distinction of Person and Nature, desire, 
the attraction of opposites, is the supernatural eros. Linked to Nature by desire, 
the Cosmic Person gives birth to innumerable worlds. This desire, this inch- 
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nation toward pleasure, is a part of himself.” (Karapatri, “Lingopasan5- 
rahasya,” p. 15S.) 

‘‘Desire is part of the Indweller (VSsudeva).” ( Bh&gavata Parana 10.55.1. 
[428]) 

“Pleasure dwells in the sex-organ [upastha), in the cosmic liriga and yoni 
whose union is the essence of enjoyment. In the world also all love, all lust, all 
desire, is a search for enjoyment. Things are desired for the pleasure they 
contain. Divinity is the object of love because it is pure enjoyment. Other things 
are objects of temporary love since they bring us only a temporary satisfaction. 

“The desire of the lustful man for a woman exists because he sees her as 
the form of his pleasure, the source of his enjoyment. In the joy of possession 
the pain of desire is for one instant relieved and man experiences pleasure, 
which is the end of his desire, and the perception of his inherent nature, which 
is enjoyment. 

"All enjoyment, all pleasure, is the experience of divinity. The whole uni- 
verse springs forth from enjoyment; pleasure is found at the root of everything. 
But perfect love is that whose object is not limited, love without attributes, the 
pure love of love itself, of the transcendent being-of-joy.” (Karapatri, “Liftgo- 
pasana-rahasya,” p. 15S.) 

The Siva principle is the totality of the procreative power found in the 
whole universe. All individual procreation is a fragment of it. “From the 
relation of liriga and yoni the whole world arises. Everything therefore bears 
the signature of the linga and the yoni. It is divinity which under the form of all 
individual lifigas enters every womb and procreates all beings.” (Karapatri, 
“Lingop2sana-rahasya,” p. IGS.) 

“It is he alone who dwells in every womb.” {SvetS svatara Upanisad 
5.2. [429]) 

“The seed of both [Siva and Sati] fell on the back of the earth and filled 
the world. From this seed all the Siva-hVigas seen in the underworld, on earth, 
and in heaven became manifest. From these are made all the Siva -liiigas of the 
past and those of the future. The linga of Siva appears from the radiance of both.” 
(Narada Paflcaratra 3.1. [4S0]) 

The Father, Owner of the Linga 

envisa ged as the source of manifestation, Siva and Sakti are represented 
by the organs of procreation. The owner of the linga is the unknowable un- 
manifest stage. 
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In a less abstract symbolism, the unknowable entity of whom the linga is 
the sign can be replaced by the father, the manifest form of the phallus-bearer. 

The Total Being envisaged as the entity of which procreation is the 
characteristic and the linga the symbol is often spoken of as the Father. 

"O son of Kunti! The beings born in all the wombs rise from the womb of 
the Immensity. I am the Father, the giver of seed.” ( Bhagavadgita 14.4. [431)) 

“I am the father of the world.” (Ibid. 9.17. [432]) 

“Like a mother and a father, principial Nature and the Supreme Verson 
give birth to all forms. In the world men desirous of progeny fecundate women, 
and likewise the Supreme Being, desirous of progeny, of multiplicity, fecundates 
Nature.” (KarapStri, “Lihgopasana-rahasya,” p. 153.) 

As we have seen with respect to the bull of Siva, it is the function, the 
organ, that is important and permanent. The individual carrying the organ is 
but its temporary servant. The tendency to replace the symbol that is the organ 
of procreation by the figurative image of a father is a substitute which brings 
in unnecessary anthropomorphic elements and a lowering of the degree of 
abstraction of the deity represented. 

Bija, the Seed 

semen is the essence oflife. It is the best offering, the purest form of the 
sacrificial-elixir (soma). All beings are born of an offering of semen cast into 
the fire of lust. Agni, the lord of fire, is shown devouring the semen which flows 
from the linga of Siva. This semen is worshiped under many names. It is stored 
in the Moon; it is the Ganges flowing from the head of the linga. All the forms 
of offering, all the beverages that bring forth life and immortality, are rep- 
resented as the forms of the semen of Siva. 

The meaning of Agni and Soma, the meaning of the ritual sacrifice, is best 
understood as the offering of the seed of life into the sacred fire of love. 

Semen is spoken of as bija (the seed), soma (the offering), candra (the 
moon), virya (the male essence). 

The Worship of the Linga 

it is through the mastery of sex that we become powerful in the physical 
as well as the mental sphere. It is through the union of sexes tha t new be ings, 
new lives, come into existence. This union is thus the'link betweenjwo worlds, 
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the point where life manifests itself, where the divine spirit becomes incarnate. 

The shape of the organ which performs this ritual is, verily, a symbol— the 
visible for m of the div ine creator. When the Hindus worship the linga, they_do 
not deify a physical Jeature, they merely recognize the divine, eternal form 
manifest in the microcosm. It is the human phallus which is a divine emblem of 
the eternal causal form, the all-pervading linga. The phallus is divinity "project- 
ing [from the body] by the breadth of ten fingers” ( Purusa Suita 1 [433]). 
"Those who do not recognize the divine nature of the phallus, who do not meas- 
ure the importance of the sex ritual, who consider the act of love as low or con- 
temptible or as a mere physical function, are bound to fail in their attempts at 
physical as well as spiritual achievement. To ignore the sacredness of the lifiga is 
dangerous, whereas through its worship the joy of life ( hhukti ) and the joy of 
liberation ( mukti ) are obtained.” (KarapStri, "Lingopasana-rahasya.”) 

"He who spends his life without honoring the phallus is verily unfortunate, 
sinful, and ill-fated. If we put in balance the worship of the linga as against 
charities, fasts, pilgrimages, sacrifice, and virtue, it is the worship of the giver 
of pleasure and liberation, the remover of adversity, that prevails.” ( Siva Pur5.ua 
1.21.23-24,26. [434]) 

"He who worships the lifiga knowing it to be the First Cause, the source 
of consciousness, the substance of the universe, is nearer to me [5iva] than any 
other being.” {Siva PurSna 1.18. 1 59. [435]) 

"Just as we worship in the Sun, the giver of light, the sum of all individual 
eyes, so also in the linga we worship &iva, who pervades all individual generative 
powers. It is not a particular eye we worship and of which vve make images but 
the Sun, the eye totality, the giver of sight, the source of visibility. Similarly it 
is the &iva totality which is worshiped and of which images are made.” (Kara- 
patrl, "Lingopasana-rahasya,” p. 154.) 

According to the Purapas, the §iva -lifiga is an eternal symbol and its 
worship has existed from the earliest ages of mankind. In the Mahabharata the 
worship of the lifiga is commended. 

"Who is it whose semen was offered in sacrifice in the beginning of the 
world into the mouth of Fire, of Agni, the teacher of the gods and the antigods? 
Is the golden mountain [Sumeru] made of any other semen? Who else in the 
world goes naked, and who can sublimate his sex power? Who made of his 
beloved the half of his own self and who could not be conquered by the Bodiless 
[god of lust]? Rudra, the God of gods, creates and therefore destroys, O king of 
heaven! See how the world bears everywhere the signature of the linga and 
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the yoni. You know also that the changing three worlds sprang forth from \h 
semen poured out by the linga during the act of love. All the gods, the Creator 
(Brahma), the king-of-heaven (Indra), the lord-of-fire (Agni), the Pervader 
(Visriu), the genii and the powerful demons whose desires are never satisfied, 
all acknowledge that nothing exists beyond the Giver-of-Joy (Sankara). . . . 
This Ruler of the Worlds is the cause of causes. We never heard that the phallus 
of any other being was worshiped by the gods. Who is more desired than he 
whose linga is ever worshiped by Brahma, Visnu, and all the gods and thyself." 
( Mahabhftrata , AnuSasana parvan, 14.211-232. [436]) 


Different Forms of Linga 
The Liftga of the Universe 

The shapeless is represented through many symbols such as ether, the 
pillar of light, and the universe's egg. All these refer to £iva manifest and 
united to his power. 

The earth is the womb, and space is the linga, erect above its pedestal. 
And just as only a part of divinity is in contact with Nature, so also only part of 
space is in contact with the earth. 

"Space is the linga, the earth the altar. In it dwell all the gods. It is called 
the 'sign' because all dissolve in it.” .{Skanda Purana. [437]) 

The Cosmic Egg 

Totality is often represented in the form of an egg. The universe appears 
to man like an egg divided into halves, sky and earth. The egg is also considered 
the source of life, in which both male and female forms aVe united. This shape, 
too, is called a "sign,” a linga. 

In the Tantras, the phallus is the more common symbol, but in the Pur3nas 
the egg shape is often referred to as the linga. 

The Principle {brahman) can be said to have the form of a curve which 
surrounds the universe and forms the cosmic egg, the "golden egg resplendent 
like a sun” of Manu (l.9 [438]). 

The Formless Mass 

Another symbol of the first causal stage is a shapeless object representing 
chaos. This also is called a linga , a sign. Several of the celebrated images of 
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§iva, such as that of Ked 5 ra-n 5 tha in Benares and Amara-n&tha in Kashmir, are 
shapeless mounds. 

The Altar's Fire 

In the sacrificial ritual, the fire, image of the Destroyer, is called a l Mg a, 
an “auspicious light” (siva jyotis). The altar represents woman and the hearth 
( yajfia kunda) is the yoni. 

The Arrow 

The arrow (baria linga) is taken as the symbol of the number 5 because of 
the five arrows of the god of love through which he perturbs the five senses. 
The arrow is thus symbolically connected with the principles of human per- 
ception and with the five spheres of the senses or elements. The arrow linga is 
represented with five faces. 

The Linga of Light 

The Siva principle is the axis of manifestation developing from the point- 
limit ( bindu ), the center of the universe. This axis is represented as an endless 
pillar of light. When the inner vision of pure knowledge is attained, the linga of 
light is seen everywhere piercing the world. 

In Yoga the root center at the base of the spinal cord is called the hearth, 
or yoni. Its shape is that of the female organ. The fiery energy coiled in its 
center can be made to rise upward along the path of realization. The uncoiled 
energy is then called the lihga of light. 

“In the middle of the lowest subtle center of the body, said to be the tri- 
angle of desire-knowledge-action, stands this self-born linga, shining like a 
thousand suns.” ( Siva Parana. [439]) 

All the other centers of the body are yonis and have in their middle a linga 
representing the all-pervading power of knowledge. 

The “ Supreme Sign Mahd-lihga 

“Person and Nature, Purusa and Prakfti, are one yet distinct, and though 
distinct are one. They exist only in relation to each other. From the point of 
view of the Principle they are manifest, yet from the point of view of the world 
they pre-exist creation. It is their undivided state, the stage when the sign 
(linga) is one with the signless (alinga), which is called the Supreme-Sign, 
Maha-linga. This state is the changeless (nirvikara) stage of divinity, con- 
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ceived as independent of anything else ( niralamba ).” (GopinUtha Kaviraja, 
“Linga-rahasya,” Kalyana, 6 iva anka, p. 476.) 

The Self-bom, Svayamblm 

“The principle of knowledge which pervades Nature is the everlasting 
sign of divinity; this motionless, signless potentiality of knowing is the seed 
of creation, the supreme sign. Out of Unmanifest Nature first arises, of itself, 
the possibility of being known. This is the Self-born sign, the svayambhuva- 
linga. From the possibility of knowing we can apprehend the existence of 
Nature yet unmanifest.” (Karapatri, "Lingopasana-rahasya,” p. 163.) 

The Phallic Image 

the hwK-linga is represented erect and is divided into three parts. The 
lowest part is square and is hidden in the pedestal. This is called the BrahmS 
part. The second part, which is octagonal and is grasped by the yoni, is called 
the Vi§iju part. The third part, which is cylindrical and rises above the yoni , is 
the Rudra part. 

“At the root is Brahma; in the middle, Vi§nu, lord of the three worlds; 
above is the fierce Rudra, the Great God, the eternal giver of peace, whose 
name is the sacred syllable AUM. The altar of the linga is the Great Goddess; 
the Linga is the true divinity (MaheSvara).” ( Linga Parana 1.73.19-20. [440]) 

The part of the linga of &tva grasped by the yoni shows the source of 
creation, the First Principle, in contact with Nature. “The substance of the 
pedestal is the universal mother; the linga itself is pure consciousness.” ( Siva 
Puraria 1 . 11 . 22 . [44 1]) 

The greater part of the linga remains untouched by Nature, forever aloof 
( udaslna ). "One quarter of him [the Purusa] is the universe with all its being 
j and elements. The three quarters above are the Immortal.” ( Purusa Sukta 
3. [442]) 

• The length of the liitga outside the yoni is said to be ten fingerbreadths. 
The hidden part of the lifiga is divinity veiled by ignorance ( avidya)\ the part 
1 exposed beyond the yoni is divinity unveiled. 

In image-making the three parts of the linga are to be either equal or 
divided according to certain proportions. From the Brahma part downward, the 
proportions of the three parts in a linga worshiped by priests ( brakmana ) should 
be in the relation of the numbers 4 , 5, 6 or 7, 7, 8 . Those worshiped by warriors 
(hatriya) should be 5, 6 , 7 or 5, 6, 6. Those worshiped by merchants (vaiSya) 
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should be 6 , 7, 8 or 4, 4, 5. Those worshiped by workers ( sSdra) should be 7, 
8 , 9 or 3, 3, 4. 

The yoni when represented alone is spoken of as the chalice or water-vessel 
(argka, jalaharl) . Its shape is sometimes that of a conch. 

The Triangle 

the yoni is s ymbolized by the triangle of Nature made of the three funda- 
mental-qualities ( guna ), the ascending illumination, the descending obscurity, 
the dynamic creativeness. The pure Siva essence stands above Nature, unsoiled 
by the three qualities, while in his qualified aspect Siva as Rudra becomes, in the 
trinity, the ruler of disintegration. 

From the poi nt of vi ew of creation Siva is the giver-of-seed ( bljavan ), 
Vispu the receptacle, the yoni, Brahma the seed which unites both. “He is the 
giver of seed, you are the seed, and I am the eternal yoni.” ( Linga Purtxna 
1.20.73. [443]) 

In the stage beyond manifestation the yoni is represented by the circle, 
the central point being the root of the linga. But in differentiated creation the 
three qualities become distinct and the circle is changed to a triangle. These 
are essential figurations in the symbolism of yantras. Nothing can be surrounded 
by less than three lines. The Tantras call this the root-triangle ( mUla-trihona ). 

The lifiga stands for liberation in all the triangles of nature, be it the tri- 
angle of the individuality, physical-mental-intellectual ( visva-taijasa-prajna ) , or 
' that of the total cosmic body, physical-mental-intellectual ( virat-hiranyagarbha- 
I ivara). The linga is the Fourth unmanifest stage in the triangle of wake- 
fulness-dream-sleep. It is the monosyllable AUM in the three Vedas. It is the 
first undifferentiated notion ( para-vac ) in the triangle of ideation-wording- 
utterance {paSyantl-madhyama-vaikharl). 
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Brahma , the Immense Being 


Brahma, the Space-Time or Revolving Principle 

T he possibility of a form, of a perceptible reality, depends on the existence 
of a “place” where it can appear and expand, that is, on the existence of an 
oriented medium (in our world space-time) which is the result of an equilibrium 
between two opposites, between the centripetal and the centrifugal principles. 
It is a balance between concentration and dispersion, between a tendency toward 
existence and a tendency toward annihilation, between light and darkness, 
between Vi§rju and Siva. 

The source of the manifest world is therefore neither Vi§iju nor Siva, 
neither concentration nor dispersion, but the result of their opposition, their 
equilibrium, the third tendency called rajas. The Immense-Being (Brahma), 
masculine or personified form of the Immensity (brahman), represents the 
possibility of existence resulting from the union of opposites. Hence Brahma is 
the source, the seed, of all that is. 

This third tendency manifests itself as a revolving, space-creating, and 
time-creating power. Without the movements that create the appearance of a 
division in absolute space and time, the substratum of unoriented, boundless 
Immensity would offer no room for existence. Brahma is the balance of forces 
from which measurable extension originates. He is the nature of all form, of all 
perceptible existence, of all the spheres and their movements, of all the rhythms 
that create the divisions of relative time. As the principle of space-time the 
third tendency is called the Immense-Being (Brahma), which represents the 
boundless waste in which space and time originate. But since this Being repre- 
sents a polarized immensity, his name has a gender. He is the first personal stage 
of existence. 
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The Makabharata (Santi parvan, 357.21) says that the notion-of-indi- 
vidual-existence ( ahathkara ) appeared first and from it Brahma was born. 

The personified creator appears to arise from the polarizations of the 
abstract impersonal Brahman. The pure Brahman is beyond-quality (nirguqa). 
Only when “spotted through by the power of illusion” ( maya-sabala ) does it 
become the qualified-Brahman (saguna brahman), immanent cause of the uni- 
verse. 

The Immense-Being (Brahma) is thus a name given to the fiction of a 
personified creator of an efficient-cause ( nimitta ) of creation. This Immense 
Being is also the Golden-Embryo (Hiraijya-garbha), from which the universe 
develops, and the lord-of-progeny (Prajapati), who, "born before all the gods” -J 
( Mundaka Upanisad 1.1 [444]), nourishes and protects creation. 

The illusion {mSyd) which is movement or action appears as the original, 
the Nonevolved (avyakfta), form of Nature {prakrti). In other terms, the 
reflection-of-consciousness (cidabMsa) deposited within the passive nonevolved 
Nature (i.e., Vi§pu or the womb) before the creation of the universe by the 
transcendent Lord, the active power (i.e., Siva) or giver of seed, is the first 
individual being, the Self-born-Immense-Being (Svayambhu-Brahma), who 
dwells in the unmanifest city, the abstract plan of the universe, as the source of 
the Cosmos {virat) and of the perceptible worlds. From him all the forms of 
existence arise. 

When we attempt to analyze any form of existence, we find at its base a 
surprisingly precarious state of balance between different forms of being, a 
strange equilibrium in Nature which prevents the excessive predominance of 
one thing over another. It is difficult for us to realize that it is this balance which 
is the real principle of things. Creation does not proceed with forms that develop 
independently and then come to balance one another. It starts from a state of 
balance from which opposing tendencies, opposing species, opposing forces, 
develop evenly. It is this state of balance, this causal equilibrium, which is the 
sign of the Creator, the third tendency, Brahma, the energy from which the 
universe springs forth. 

The "Immense Being” is a cosmological notion which first appears in 
some of the Brahmatjas and Sraijyakas. The name Brahma is not found in the 
Vedas and the Brahmaijas, where the active creator is merely known as the 
Golden-Embryo (Hiraijya-garbha) or the lord-of-progeny (Praja-pati). A 
passage of the 'Maitrl Samhita, possibly an interpolation, mentions his four 
faces and the lotus. This may be the earliest mention of some of his iconographi- 
cal characteristics. In Buddhism, Brahm3 rules over the second and third 
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heavenly spheres ( loka ). The older part of the Mahabharata defines him as the 
original deity from whom the world is born. 

Although from a certain point of view Brahma can also be considered the 
all-inclusive divinity, "the source of the universe presiding over all creation, 
preserving like Visriu, destroying like Siva" ( Markandeya Pur ana 4G. 14 [445]), 
in later popular Hinduism his powers as creator are arrogated by Visriu and 
Siva and he is overshadowed. His place is taken by Sakti, the female principle, 
whose definition includes almost all of Brahma's characteristics and who almost 
entirely replaces him as the principle of creation under a garb more appealing 
to popular imagination. The definition of Sakti as the Energy resulting from 
the union of opposing principles is practically identical to that of Brahma. 

It is under the feminine form of Sakti that the Creator remains the chief 
object of worship and rituals among large sections of Hindus. These even claim 
that the worship of Sakti is the only religion suited to the conditions of the 
modern age. 

The Names of Brahma 

as the source of the manifold forms of creation, the Brahma principle can 
be envisaged under different aspects which are given different names. Many of 
these names, like many of the early tales of BrahmS, were transferred to Vi$nu 
when Visnu developed into the most prominent deity of later Hinduism. 

From the cosmological point of view Brahma is the Golden-Embryo 
(Hiranya-garbha), the ball of fire from which the universe develops. The Maha- 
bharata considers him as born from the embryo which took shape in Visnu's 
mind when he began to think of creation. (Ibid., Adi parvan, 1.45; and Shanda 
Purana 5.1.3.) The Vedas, envisaged as the Eternal-Law (Dharma), the 
scheme of the universe, spring from Brahma and return into him. As the first 
individual entity manifested, he is the Self-bom (svayam-bhu ) . All other beings 
are his progeny; hence he is the lord-of-progeny (Praja-pati), the Patriarch 
(Pita-maha). 

Brahma is the Abode-of-Man (Narayaija), 1 a name also interpreted to 
mean "he who dwells in the [causal] waters ( nara ).” This last meaning corre- 
sponds to the common description of Brahma. 

"All was only water in which the earth was formed. Thence arose Brahma, 
the Self-born." ( Ramayatia 2.110.3. [447]) 

1 "This divine Brahma, called NSrayapa, created all beings.” ( Fifitu PurSna 
1 . 4 . 2 . [ 446 )) 



Brahma } the Immense Being 235 

Later NarSyaija became almost exclusively an epithet of Visnu. 

Brahma is also the Great-Lord (Bphas-pati), the lord of speech, the First- 
Seer (Adi-kavi), the god of asceticism. He is the Ordinator (Vidhi or Vedhas), 
the Shaper (Druhiija or §5str). He is the Sustainer (Dhatp or Vidhatp}, the 
World’s-Master (LokeSa), the Supreme-Ruler (Paramesthin), Everlasting 
(Sanat). He is also called the Undivided-Impulse (Dru-ghapa). 

After the universal destruction Visnu falls asleep, floating on the causal 
waters. When creation again arises, Brahma appears on a lotus having the form 
of the earth, which springs from the navel of Visnu . 2 Hence Brahma is called 
Navel-born (Nabhi-ja), the Lotus (Kafija), Having-a-Lotus (Sarojin), Lotus- 
bom (Abja-ja, Abja-yoni, Kaflja-ja). 

The universe’s architect, ViSva-karman, is an aspect of Brahma. To Brahma 
himself is attributed a treatise on architecture ( Matsya Purana 252.2) and a 
work on politics said to contain a hundred thousand couplets. 

The Worship of Brahma 

as the creating principle Brahma is not usually worshiped. Men’s aspi- 
rations go toward liberation or toward divine contemplation, and this leads 
them toward &iva and Vi§nu. Brahma is worshiped by the angels, the seers, the 
lords of progeny, who are the entities upon whom rest the management and 
organization of the manifest universe. There are, however, representations of 
Brahma in most temples and his name is invoked in rituals. His image is still 
worshiped in Puskara, near Ajmeer in Rajputana. 

The Skanda Purana ( 1 . 1 . 6 ; 3.2.9-15; 3.1.14) gives a number of reasons 
why BrahmS is not today an object of worship. One of them is that he was 
condemned by 6iva never to be worshiped by mortals because he lied, pre- 
tending he had reached the summit of the linga of light. (Ibid. 1 . 1 . 6 .) 

The Tales of Brahma 

many of the speculations found in the Brahmapas regarding the origin of 
man and the story of creation center around the figure of Brahma. 

A golden egg was produced in the causal boundless waters, from which 
came forth the lord of progeny, Praj5pati. From him was bom a daughter, 

2 Matsya Puratia 169.2; MahSbharata , Varna parvan, 273.45; BkSgavata 

Purana 3.8. 15. 
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She-of-the-Hundred-Forms (Sata-rQp3), who is also called Speech (Vac or 
Sarasvati), the solar-hymn (Savitri), the triple-hymn (Gayatrl), Twilight 
(Sandhya, i.e., the junction of light and darkness), the “consort of the Immense 
Being” (BrahmSgl), etc. {Matsya Pur&na S.) The incest of Brahma and his 
daughter Speech is related in the Matsya and Siva Puranas. From them was 
born the Lawgiver Son-of-the-Self-born, Svayambhuva Manu, the progenitor 
of man, and from him in turn all creatures. From Brahma's mind were also 
manifested the law of the universe, the Veda, and those who perceive it, the 
seers or rsis, who are also counted among the lords of progeny, the Prajapatis. 
( Brahm5t)da Parana 2.9.) 

Brahma is thus the source of all knowledge and his consort, Sarasvati, is 
knowledge itself. He taught the transcendent-knowledge (brahma-vidya) to 
Atharvan ( Mundaka Upanisad 1.1.2) or to Parame§thin ( Brhad-aranyaka 
Upanisad 2.6.3; 4.6.3). He also taught the Brahma Upanisad to Prajapati 
( ChSndogya Upanisad 3.1 1.4). 

In the Satapatka Brahmana, Manu, the supreme lawgiver, created the 
waters and placed in them a seed which became a golden egg in which he himself 
was bom as BrahmS, the progenitor of the worlds. 

In the Aitareya Brahmana, the Creator is shown in the form of a buck and 
his daughter as a red deer, Rohita. 

The story of the boar who raised the earth from beneath the water seems 
to have been originally a tale of the Brahma cycle that was later transferred to 
Vispu. Brahma, becoming a boar, raised the earth and created the world, the 
sages, and the lords of progeny. ( Satapatha Brahmana , Lihga Purana, Matsya 
Parana 3.30-40; Ramayana.) From Brahma was born the Light (Marici), 
whose son was Vision (KaSyapa ). KaSyapa gave birth to the Resplendent 
(Vivasvat), that is, the Sun, from whom in turn was born the Lawgiver and 
ancestor of men, Manu, sometimes identified with the Adam of Semitic tradition. 

The forms of a tortoise and of a fish (later considered avatars of Visiju) 
seem to have been originally attributed to Brahma. “Formerly, at the com- 
mencement of the ages, the lord of progeny took the shapes of a fish, a tortoise, 
a boar.” ( Visnu Parana 1.4.8 [448]) Although, in the Visnu Purana , the name 
Prajapati came to be attributed to Vi$nu, it was not so originally. 

In the Ramayana Brahma appears bestowing boons on Rama and extending 
his favors also to Ravaija and other demons who are the descendants of his son 
Smooth-Hair (Pulastya). Brahma also created the lovely Ahalya who became 
the wife of the sage Gautama. 

In the Puraijas Brahma often appears as a patron of the enemies of the 



Brahma, the Immense Being 237 

gods. Through his favor Bali, king of the genii {daily a), obtained almost 
universal dominion. 

Ritual-Skill (Daksa) sprang from the thumb of Brahma, who was present 
when Rudra disturbed the great sacrifice that Daksa performed. This quarrel is 
described mainly in the Lihga Parana but is often referred to in the other 
Puraijas. 

Brahma was the priest who celebrated the marriage of £iva. He drives the 
chariot of Siva. He created the four eternal youths or princes ( kumara ), the 
chief of whom is Everlasting- Youth (Sanat-kum3ra). These also are called his 
sons. 

BrahmS is the inventor of that imitation of creation that is the theatrical art. 
Music, dancing, and stagecraft are said to have been revealed by him. 

The Brahma Icon 

BRAHMA HAS four heads. Originally he had five but one was burned by the 
fire of Siva’s third eye. He is therefore called four-headed {catur-anana ) , four- 
faced [catur-mukha) , eight-eared (asta-karna) . His color is red or pink. 

He has four arms. In his hands he may hold the four Vedas, or he may hold 
the Vedas in one hand and in the other various accessories such as a scepter, one 
or two ritual ladles (see the Manasdra), a string of beads, his bow Parivlta 
(enveloping), a water jug. He is usually shown as a bearded man in the maturity 
of age. 

Brahma’s vehicle is the swan or goose, symbol of knowledge. Hence he is 
said to be riding-on-the-swan (Ha'ihsa-v5hana). He is also shown standing on 
the lotus that springs from Visiju’s navel. 

Brahma's residence is the Immense-Grove (Brahma-vj-nda), that is, the 
universe. 

The Golden Embryo, Hiranyagarbha 

“as the Golden Embryo, Brahma is first among the gods. He has no be- 
ginning; he dwells in the center of the earth’s lotus.’’ {Mdrkandeya Purdtia 
46.21. [449]) 

The Golden Embryo is identified with the Indestructible-Person ( aksara 
purusa), that is, the everlasting plan from which all destructible forms are made. 
In the theory of the creation by the word, the Indestructible ( aksara ) is the 
name given to the prototypes of the letters of the alphabet which are the per- 
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manent substratum of all language. When we say, "I pronounce the letter a,” or, 
“I write the letter a we refer to a permanent entity we call a which we may 
represent in any form we please but which exists even when neither uttered nor 
represented; it is therefore a permanent entity. Speech (Vac), which is the mani- 
festation of Knowledge (Sarasvati), is the consort of this indestructible-prin- 
ciple-of-speech ( aksara-brahma ) that is identified with the Golden Embryo. 

The Golden Embryo, principle of all vibration or movement, expresses 
itself “in the form of a vibrating energy" (spandana-sakti-rupa) . It divides itself 
into the causal mass of potentialities (the causal waters, rayi) and the breath- 
of-life ( pratia ) pictured as the wind that creates the waves in the causal ocean 
from which all forms develop. In the microcosm this breath of life becomes the 
breath that causes the places of articulation to vibrate and thus gives birth to 
manifest speech. 

When the tendency toward manifesting itself, that is, vibrating, begins to 
develop, the Golden Embryo divides itself into water and breath. When creation 
begins, water and breath again unite, that is, Brahma and his daughter copulate. 
The word rayi means both “water" and “wealth" (see p. 1 17 ). Wealth is 
always compared to a flowing water (cf. Sarasvati). 

In the cosmic sacrifice, the Moon, which is the essence-of-life (soma), is 
identified with water (rayi), while the Sun, the Aditya (sovereign principle), is 
the breath-of-life (prana), for breath is born of heat as are all the forms of 
wind. 8 

The Lord-of-Progeny (Praja-pati) 

in the Vedas the Creator is known as the lord-of-progeny (Praja-pati). 
We have already seen that this name was also taken to refer to one of the main 
aspects of Siva (p. 209), and used as a name ofVisiju (p. 236). 

In every case the name Prajapati refers to the creative aspect, that is, the 
Brahma, aspect, of divinity. In hymn 10.129 of the Rg Veda, Prajapati, moved by 
desire and fear of loneliness, exerts his “heat” and duplicates himself. 

“The source of what is not and of what is is, verily, the lord of progeny, 
who is the Immense-Being (Brahma), the Indestructible (aksara) [i.e., the in- 
strument of speech], as well as the thing said (vacya).“ (Brhad-devata 1 . 62 . 

[450]) 

In the Upanisads Prajapati is the manifesting form of Brahma. 

S See Sankara Tlrtha, “Bhagavan H irapya-gar bh a , * ‘ SiddkSnta, III, 1942— *3, 


19 . 
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"In the beginning this [world] was just water. That water emitted the Real 
(satya) and the Rea! is the Immense-Being (Brahma). From the Immense 
Being came forth the lord-of-progeny (Praja-pati), and from the lord of prog- 
eny the gods. Those gods worship the Real (i.e., Brahma).'* ( Brhad-aranyaka 
Upanisad 5.5.1. [45 1]) 

"Prajapati is connected with the cosmic sacrifice, the Yajfia, because all 
creatures are born of an offering of life, live by sacrificing life, and are, in the 
end, themselves sacrificed." (Vijayananda TripSthi, “Devata tattva,” San- 
marga, III, 1942, no. 3.) 

As the manifestation of the revolving-tendency (rajas), the source of all 
cosmic movement, "Prajapati is also the symbol of the year . . . , the cycle of 
life, the cycle of seasons on which life depends. He is the light which guides the 
evolution of life. The luminaries that shine in the day, the night, and the twilight 
are his components. These are the sun which illumines the day, the moon which 
illumines the night, and fire shining in the twilight.” ( Woodroffe, “Sadadhva," 
Kaly&na , Sakti artka, 1938, p. 585. See also Kamakald-vilasa, p. 55.) 

The year can be envisaged as the sum of all the days, nights, and twilights. 
When the year is represented as the wheel of time, "out of a total of 360 days or 
rays, 108 rays are said to be made of fire, of twilight, 116 rays to be made of sun, 
of daylight, 136 rays to be made of moon, of night. These are the symbolic num- 
bers associated with the three luminaries. In the microcosm they correspond to 
the divisions ( kala ) of the subtle energies which make the body act." (Wood- 
roffe, “§adadhva,” Kalyana, Sakti ahka, p. 586.) 

These energies are centered in the heart. Hence "the heart is the lord of 
progeny, is the Immense-Being (Brahma), and is everything.” ( Brhad - 
aranyala Upanisad 5.3.1. [452]) 

The lord of progeny divides himself into different entities that are the mani- 
fest beings who rule over the creation of the world, the establishment of cosmic 
order and of the world's order, the relation of men and gods. These too are 
known as lords of progeny, and are depicted as the sons, the manifestations, of 
the Immense Being. They represent the entities most often referred to under the 
name of “God." The seers (rsi), the mysterious beings who revealed the divine 
law to man, are the manifestations of the power-of-knowledge (Sarasvatl), the 
consort of the Immense Being, and are often identified with the lords of progeny. 

The myths of the lords of progeny are found in the PurSijas. 4 In a later 
"humanist” interpretation, "lord of progeny is a name given to the man qualified 

4 See Part Five for descriptions of the seers (pp. 316-24) and the lords of 

progeny (p. 317). 
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for ritual action and knowledge.” 5 6 7 The lord of progeny is thus the embodiment 
of the laws that create harmony between the worlds and the teacher of moral 
duties, which mean abiding by these laws. These duties vary for different sorts of 
beings. 

“The three kinds of children of the lord of progeny, gods, men, and anti- 
gods, dwelt with their father as students. 

“Having completed their time of study, the gods said: ‘Please speak to us.' 
He then spoke to them the syllable da. ‘Did you understand?” ‘We understood. 
You said to us, “Restrain yourselves” ( damyata ).' ‘Bless you ( AUM),* said he, 
‘you did understand/ 

"Then the men said to him: ‘Please speak to us.’ He spoke to them the 
syllable da. 'Did you understand?’ ‘We understood. You said to us, “Give” 
( datta ).’ ‘Bless you (AUM),' said he, ‘you did understand.’ 

“Then the antigods said to him: ‘Please speak to us.' He spoke to them the 
syllable da. 'Did you understand?’ 'We understood. You said to us, “Be merciful” 
{dayadhvam) .' ‘Bless you (AUM),’ said he, ‘you did understand.' 

“The divine voice resounds like thunder, repeating, 'Da! Da! Da! “Re- 
strain yourselves, give, be merciful.”"’ ( Brhad-aranyaka Upamsad 5.2. 1-3. 
[454]) 

The Creation of the World 

the mystery of creation can be approached from different points of view, 
the main ones being the theological, the empirical, and the cosmological. We are 
familiar with the theological myths of creation, 6 as we are with the empirical ex- 
planations of science. Indian cosmology envisages the appearance of the universe 
as a succession of intentions pictured as a desire, that is, a lack of balance, ap- 
pearing in the causal continuum. This lack of balance gives rise to more and more 
elaborate forms of manifestation. 

At the origin of manifestation, the first tension that appears in the undif- 
ferentiated cosmic mind is a vague desire-to-create {sisrhsd). This, in turn, gives 
rise to a particularized desire-to-act ( viciklrsa ), said to represent the state of 
nonexistence-prior-to-existence ( prag-abkava ) ? 

5 §ankar2c2rya, Vifn u-sahasra-n 3ma Bhafya. [4-53] ) 

6 For the myth of Brahma's creation, see Padma PurSna, Sr$ji khapija, s, and 
BrakmSnda Puraifa 2.9. 

7 One of the four forms of nonexistence, the three others being nonexistence- 
after-destruction (pradhvatksa-abhUva) , nonexistence-at-all-times (atyanta-abkSva), 
nonexistence-in-something-else ( anyonya-abhava ) . 
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A question arises as to why the first impulse to create should ever appear in 
the Cosmic Being. So long as the three fundamental-qualities ( guna ) remain in 
a state of balance there is no reason why such an impulse should ever arise. What 
is therefore the cause of the first lack of balance? This has been attributed to 
latent traces of activity remaining from other creations. If there had been noth- 
ing left from other universes the present one could not have appeared. There is 
no question here of anteriority, since relative or successive time exists only 
within the universe and absolute time is omnipresent. The remains of the de- 
stroyed universes should not be understood as traces of gross or subtle matter— 
these may wholly return to their causal state of latent energy — but they are con- 
ceived as forms of power, or energy, into which all substance, all form, as well as 
relative space and time, can be ultimately withdrawn. 

We can imagine that in the state preceding creation the fruits of action re- 
maining unrewarded from previous creations and which have been in their un- 
perfected maturity ( aparipakva ) the cause of destruction may become in their 
matured state (paripakva) the cause of creation. This imprint of action is called 
blja-sakti , the seed power. When, in the preliminary stage of any creation, the 
seed energy begins to grow into a desire to create, this desire, which is the first 
conscious impulse, directs the unconscious will toward action. The desiring 
consciousness is represented as the giver-of-seed (bijin). When it finds some- 
thing to which to apply its will, that is, a receptacle, it becomes the “ 'possessor 
of maya the illusionist (mayin) who creates the universe. . . (KarapStri, 
“3ri Bhagavati tattva,” Siddhcinta, V, 1944-45, 23.) 

“Lust, the primal seed and germ of the spirits, existed first. . . . The 
seers, looking into their hearts, discovered the kinship of the existent and the 
nonexistent." ( Rg Veda 10.129.4. [ 455 ]) 

Every action, every movement, every impulse, starts a chain of reactions 
which is theoretically endless. Since substance appears to be illusory, it is action, 
the motion that characterizes its form, and the energy that characterizes its 
nature that are eternal. Action is found at the origin of all form. 

The creative impulse in the cosmic substratum is but the result of the un- 
fulfilled repercussions or actions which took place in destroyed universes. When 
asked how actions can keep alive when all the forms that bear their mark have 
ceased to be, the Vedantist answers: "Just as by the strength of a resolve to wake 
up at a certain time, taken before going to sleep, we can wake up at that exact 
time, the decision to wake up having remained outside the realm of the state of 
sleep; so, by the strength of the divine resolve taken when the universe is dis- 
solved, the state of equilibrium comes to an end at a given moment, the previous 



242 THREE : THE TRINITY 

actions bear fruit, and the state of nonexistcnce-previous-to-cxistence comes to 
an end. Actions having ripened, the polarization (vftli), the appearance-that-is- 
substance (m&ya), arises. In the substratum, the Immensity {brahman), thus 
polarized by ripened actions, appears as a beginning of space-time, a point- 
limit {bindu) that is the first perceptible form of Unmanifest-Nature (avyakta).’’ 
(Karapatrl, “5ri Bhagavatl tattva.") 

When it manifests itself, maya, the stuff from which the illusion-that-is- 
substance is made, becomes known as Nature (prakfli). It can be considered to 
be an unconscious mass of energy which comes to life when the cosmic conscious- 
ness is awakened and reflects itself in it. The cosmic consciousness is by itself 
changeless, like the solar light, yet, when mirrored in the ocean of Nature, it 
gives rise to waves, and clouds, and wind, and life. As the mirror of changeless 
consciousness, Nature, by itself unconscious, becomes the source of all manifest 
consciousness. 

“Just as the poker in the fire acquires the burning nature and light-giving 
properties of fire, so unconscious Nature, in contact with the reflection of the 
Cosmic Man, becomes conscious and manifests the universe. In a womb into 
which seed, the essence of man's nature, is poured, a child is conceived; similarly, 
when the reflection of the Cosmic Man, his likeness, appears in unconscious 
Nature, consciousness invades her. 

“When the consciousness reflected in Unmanifest-Nature (avyakta) is 
turned inward, toward nonexistence, this is the Fourth-stage ( turiya ), the stage 
beyond the three forms of manifestation (gross, subtle, and causal). When it is 
turned outward it is known as the causal-body ( karana deha). From this Un- 
manifest, outwardly directed, arises the whole of the spatial universe, with all 
subtle and gross forms.” (Karapatrl, "Sri Bhagavatl tattva.") 

The Cosmic Being, as the illusionist, is both the immanent cause, the sub- 
stance, of the universe and its efficient cause, its builder. The part of the Cosmic 
Being connected with the universe is but a fragment of his totality. 

“One quarter of him is the assemblage of elements which form the universe, 
the three other quarters are his immortal splendor." ( Purusa SuktaS. [ 456 ]) 

The Cosmic Being thus pervades the universe as both its substance and its 
ruler. As such he is of three kinds: 

As the provider of forms to the universe he is its substance ( sfsta ). This 
aspect is called ViSva, the spatial universe. 

As the consciousness that dwells in the universe and rules over it, he is the 
indweller ( pravista ). This aspect is called Vi§va-cara, the “driver of the uni- 
verse." 
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As the changeless entity, forever undisturbed by the coming and going of 
universes, he is the aloof-one (vivikta). This aspect is called ViSvatita, “beyond 
the universe.” 

“I stand aloof while a part of myself supports the whole universe.” ( Bhaga - 
vadgUa 10.42. [457]) 

The Myth of Creation 

the upani§ads give us a vivid picture of the personified Universal Being 
and the myth of creation. 

“In the beginning, verily, all this did not exist. From non-Being Being 
{sat) was produced. That Being changed itself into a Self, an Atman." ( Tail - 
tiflya Upanisad 2.7.1. [458]) 

Thus, from the very first, the notion of “being” is linked with that of "a 
being,” a self, a center of consciousness. 

“Verily, in the beginning this self was alone— there was no other winking 
thing. He thought: ‘Let me now create the worlds.' " {Aitareya Upanisad 1.1.1, 
Gita Press ed.; 4.1, Adyar ed. [459]) 

With the self thus appear thought and will prior to all substance. 

“He was afraid. Therefore one who is alone is afraid. He thought, ‘Since 
there is nothing else than myself, of what am I afraid?’ Therefore, verily, his fear 
departed, for of what should he have been afraid? It is from a second that fear 
arises.” ( Brhad-aranyaka Upanisad 1.4.2. [460]) 

Fear and desire are the basic emotions from which creation arises. 

From the first desire, the primordial eros, is formed the original notion-of- 
individual-existence {aham-tattva) , the notion “I" linked to that of “self.” 
“First there was the Self, the Atman, in the form of the Cosmic-Man 
{purusa). He looked and saw nothing but himself. He first said, ‘I am’; hence his 
name is 'I.' So that even today a man first says, ‘I am . . and then tells his 
name.” {Brhad-aranyaka Upanisad 1.4.1. [46l]) 

"He desired: Would that I were many! Let me procreate myself! He 
warmed himself. Having warmed himself, he created this world, whatever there 
is here. Having created it, he entered it. Having entered it, he became both the 
perceptible and what is beyond, both the defined ( nirukta ) and the undefined, 
both the based and nonbased, both knowledge ( vijflana ) and unknowing, both 
the true (sa/ya) and the false {anrta). As the real, he became whatever there is 
here. That is what they call ‘the Real.' ” {Taittirlya Upanisad 2.6.1 [462]) 
"This existence desired, ‘May I be many and procreate’; and he created the 
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Fire-that-is-Thought {tejas). This Fire wished, 'May I be many and procreate,’ 
and from it the causal-waters (ap) appeared. Therefore, when men are warm, 
they perspire, from heat springs forth water. This water wished, ‘May 1 be 
many and procreate/ and it gave birth to food grains. Therefore, when it rains, 
food grains multiply." ( Chandogya Vpanisad 6. 2.3-4. [4G3]) 

"The lord-of-progeny (Praj5-pati), verily, was longing for issue. He 
warmed himself. Having warmed himself, he produced a pair, water ( rayi , fern., 
i.e., semen) and breath {prana, masc.), thinking, 'These will procreate for me 
many kinds of beings/ 

"The sun, verily, is this breath of life; the Moon, indeed, is these waters. 

"From the waters everything is made, both what is manifest and what is un- 
manifest. Therefore all manifestation ( murti ) is water.” ( Prasna Upanisad 
1.4—5. [4G4]) 

"Verily, he had no pleasures. Therefore one alone has no pleasures. He de- 
sired a second. He became as large as a woman and a man in dose embrace. He 
divided himself into two. Therefrom arose a husband and a wife. Hence it is that 
everyone is but half a being. The vacant space is filled by a wife. He copulated 
with her. This is how men were created." ( Bfhad-aranyaka Vpanisad 1 . 4.3. 
[165]) 

"From the Self, verily, space {akaia) arose; from space, wind {vayu)\ from 
wind, fire; from fire, water; from water, earth; from earth, herbs; from herbs, 
food; from food, man." ( Taittirlya Upanisad 2 . 1 . 1 . [466]) 

“He created these worlds: the causal-waters (ambhas), light {marlci), 
death [mara), the earthly-waters {ap).” The causal waters are beyond heaven, 
the sky is their support; the world of light is the sphere of space; the world of 
death is the earth; the earthly waters are below. 

“He thought: ‘Nowhere are worlds. Let me create world guardians.’ From 
the waters he drew forth and shaped a being. 

"He hatched it. 

"When it had been hatched, its mouth was separated, egglike; from the 
mouth came forth speech {vac) and from speech fire. 

"The nostrils were separated; from the nostrils came forth the life breath; 
from breath the wind. 

"The eyes were separated; from the eyes came forth sight; from sight the 

sun. 

"The ears were separated; from the ears came forth hearing; from the hear- 
ing the quarters of heaven. 

"The skin was separated; from the skin came forth the hairs; from the hairs 
the plants and trees. 
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“The heart was separated; from the heart came the mind; from the mind 
the moon. 

“The navel was separated; from the navel came forth the outward breath 
( apana ); from the outward breath sprang death ( mrtyu ). 

“The virile member was separated; from this virile member came forth 
semen and from semen the earthly-waters (0/)." ( Aitareya Upanisad 1.1. 2— 4, 
Gita Press ed.; 4.1, Adyar ed. [467]) 

“First produced from the mind of Brahma, anxious to create, were the four 
classes of beings, [which range] from the gods to insentient things. . . . 

“From his buttocks came forth the antigods ( asura ). He cast away that 
body, which became night. 

“In another body he experienced delight; thus from his mouth he created 
the gods. He then cast away that body, which became the day. 

“In another body he created the Ancestors ( pitr ). He then abandoned that 
body, which became the morning twilight. . . . Then in another body made of 
passion and darkness he created hungry monsters, demons (rSksasa) and genii 
(yafoa).The hair of the Creator gave birth to the serpents. . . . When he 
hatched the earth, the Fragrances [i.e., the celestial musicians] ( gandharva ) were 
bom. He breathed in their words, hence they are known as 'Fragrances.' . . . 
Then he created birds and cattle: goats from his mouth, sheep from his breast, 
cows from his loins, and from his feet, horses, asses, camels, hares, deer, and 
mules. 

“Plants and trees were created from the hair of his body." ( Markaiideya 
Parana 48.3-26. [468]) 

Once the Creator became separated into a male and a female. “The female 
thought: 'How can he copulate with me when he has just created me out of him- 
self? Come, let me hide.’ She became a cow. He became a bull and copulated with 
her. Thus cattle were born. She became a mare; he a stallion. She became a fe- 
male ass, he a male ass; he copulated with her. Thence hoofed animals were 
bom. She became a she-goat, he a goat; she a ewe, he a ram. Thus, indeed, he 
created all, whatever pairs there are, even down to the ants." ( Brhad-aranyaka 
Upanisad 1.4.4. [469]) 

“In the beginning the world was peopled only with ‘priests and sages’ 
(brahma). Being of but one kind, it could not develop. He [Brahma] created 
further a superior form, the princely order and also those who are princes among 
the gods, the lord-of-heaven (Indra), the lord-of-the-waters ( Varuoa), the lord- 
of-offering (Soma), the lord-of-tears (Rudra), the lord-of-rain (Paijanya), the 
king-of-justice (Yama), the lord-of-death (Mrtyu), and I, the lord-of-space 
(l£ana). There is nothing higher than a king, and at the royal sacrifice (Raja- 
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stiya) the priest sits below the king. Upon the princely order alone is this honor 
conferred. The priestly order is the source of the princely order. Therefore, al- 
though the king attains supremacy, he depends upon the priest as his own 
source. So whoever injures the priest destroys himself. He fares the worse as he 
injures one who is better. 

"He was to develop yet further. He created the craftsmen ( vif) and the 
[minor] gods who are mentioned in groups, such as the spheres-of-existence 
(Vasus), the divinities-of-life (Rudras), the sovereign-principles (Xdityas), 
the universal-principles (Vi$va-devas), the genii-of-the-winds (Maruts). 

“He was to develop yet further. He created the lowest class, which is at- 
tached to the soil, and [in heaven] the Nourisher (PQsan). Verily, this earth is the 
Nourisher, for she nourishes every thing that lives." ( Brhad-aranyaka Upanisad 
1 .4.11-1 3. [470]) 

The Creation of Man 

"once created, the gods fell into the moving ocean. He brought them 
hunger and thirst. 

"They prayed: 'Find for us an abode where we may dwell and eat/ 

"He brought them a bull. They said: 'This is not sufficient/ 

"He offered them a horse. They said: 'This is not enough for us.' He offered 
them a man. They said: ‘Well done, for a man, verily, is a thing well done.' 

"He said: ‘Enter into your abodes.’ 

"Fire became speech and entered the mouth. Wind became breath and en- 
tered the nostrils. The sun became sight, and entered the eyes. The directions 
of space became hearing, and entered the ears. Plants and herbs became hairs, 
and entered the skin. The moon became mind, and entered the heart. Death 
became the outward-breath ( apana ), and entered the navel. Waters became 
semen, and entered the virile member. 

"Hunger and thirst said to him: ‘Find us an abode.’ He said: ‘I shall give 
you a place among the gods. I make you partakers among them.' 

"Hence, whenever oblation is made, hunger and thirst share it.” ( Aitareya 
Upanisad 1 . 2.1 -5, Gita Press ed.; 4.2, Adyar ed. [471 ]) 

"He thought: ‘Now here are worlds and world guardians. Let me create 
food for them.’ 

"He hatched the waters. From the heated [waters] a tangible-substance 
( murti ) came forth. That substance is food. 

"Food, once created, attempted to escape. 
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"He sought to seize it with speech, but speech could not grasp it. If it could 
be grasped with speech, one would be satisfied merely by saying 'food.' 

"He sought to grasp it with breath, but breath could not grasp it. If it could 
be grasped with breath, one would be satisfied merely with breathing food. 

"He sought to grasp it with sight, but sight could not grasp it. If it could be 
grasped with sight, one would be satisfied merely with seeing food. 

"He sought to grasp it with hearing, but hearing could not grasp it. If it 
could be grasped with hearing, one would be satisfied merely with hearing food. 

"He sought to grasp it with the skin, but the skin could not grasp it. If it 
could be grasped with the skin, one would be satisfied merely with touching 
food. 

"He sought to grasp it with the mind, but the mind could not grasp it. If it 
could be grasped with the mind, one would be satisfied merely with thinking of 
food. 

"He sought to grasp it with his virile member, but the virile member could 
not grasp it. If it could be grasped with the virile member, one would be satisfied 
merely with emitting food. 

"He then sought to grasp it with the outward breath (ap&na — the digestive 
energy). He swallowed it. This grasper of food is like the wind {vayu), and those 
who live on food ( annayu ) are like the wind. 

"He thought: ‘How could all this exist without me?’ 

"He thought: ‘Where should I dwell?’ 

"He thought: ‘If it is speech that utters, breath that breathes, sight that 
sees, hearing that hears, skin that feels, mind that thinks, the outward breath 
( apana ) that expels, the virile member that gives forth, then who am I?’ So he 
opened the seam [of the scrotum] and entered by that door. This door is named 
‘the cleft’ ( vidrti ). It is the abode of pleasure. 

"He has three abodes, three [places where he] rests. This is his abode (the 
eye). This is his abode (the mind). This is his abode (the heart)." ( Aitareya 
XJpanisad 1.3. 1-12, Gita Press ed.; 4 . 3 , Adyar ed. [ 472 ]) 

The Creation of the Ritual Sacrifice 

"prajApati hatched the worlds. Warming them, he extracted their es- 
sences: fire from the earth, wind from space, the sun from the sky. 

"He hatched these three deities. Warming them, he extracted their es- 
sences: from fire, the Meters (/?£); from the wind, the Contents (Tajus); from 
the sun, the Extension (Saman). 
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"He hatched this threefold knowledge. Warming it, he extracted its es- 
sence: the wantoj-of-the-earth (bhUr) from the Meters ( Rk)\ the mantra- of- 
space ( bhuvas ) from the Contents (Tajus); the mantra-of-the-sky ( svar ) from 
the Extensions (Saman). 

"So, if [in the ritual sacrifice] there should come a defect connected with 
meters, one should make an oblation in the householder’s ( garhapatya ) fire, 
uttering the mantra , 'To earth (bhur)\ Hail!' Through the essence of the meters, 
by the power of the Jig Veda , one mends the injury done to the sacrifice. 

"If there should come a defect connected with the contents, one should make 
an oblation in the Southern (daksina) fire with the words, ‘To space (bhuvas) ! 
Hail!’ Through the essence of the contents, by the power of the Tajur Veda, one 
mends the injury done to the sacrifice. 

"If there should come a defect in connection with the development (the 
singing), one should make an oblation in the eastern-fire ( Zkavanlya ) with 
the words, ‘To the sky (svar)\ Hail!' Through the essence of extension, by 
the power of the Saman chant, one mends the injury done to the sacrifice." 
( ChUndogya Upanisad 4.11.1-6. [ 4 - 73 ]) 

The Opening of the Cosmic Egg 

in the beginning this world was merely non-Being. Then it existed. It de- 
veloped. It turned into an egg. It lay for a year. It was split. One of the two egg- 
shell parts became silver, the other gold. 

"That which was of silver is this earth. That which was gold is the sky. The 
outer membrane became the mountains. The inner membrane is the clouds and 
mist. The veins are the rivers. The fluid within is the ocean." ( ChUndogya 
Upanisad 3 . 19 . 1 - 2 . [ 474 ]) 

"He 9 desired: 'May a second self of me be produced!' He who is hunger and 
death copulated mentally with speech (vac). The semen produced became the 
year. Before that there was no year. He bore it for a time as long as a year. 
After that time he gave it birth. Once it was born, it opened its mouth. [The 
child] cried, ' BhariV That, indeed, became speech. 

"He thought: ‘Verily, if I kill it, it will make only a little food for me.' With 
Speech, with that [second] self, he brought forth the whole world, whatsoever 
exists here: the Meters (the Rg Veda), the Contents (the Tajur Veda), the Ex- 


9 Vir5{-rQpa Agni (i.e.. Fire considered as the causal body of the universe), 
which Sankaracarya, in his commentary on these verses, identifies with Prajapati. 
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tension (the Sama Veda), the rhythms {chan das), the sacrifices, men, and cat- 
tle.” ( Bfhad-aranyaka Upanisad 1 . 2.4-5. [475]) 

The Duration of the Universe 

“brahma’s life is one hundred years.” {Markarideya Purana 46 . 22 . [ 476 ]) 

Once created, the world remains unaltered for one day of Brahma, a period 
of 2 , 160 , 000,000 human years. The world and all that is therein is then con- 
sumed by fire, but the sages, the gods, and the principles of the elements survive. 
Brahma sleeps during the night. When he awakes, he again restores creation, 
and this process is repeated until he completes his hundredth year, a period 
which it requires fifteen figures to express in human years. 

The duration of each of the four Yugas, or ages of the world, in human 
years is as follows: 

Krta Yuga 1,728,000 

Treta Yuga l ,296,000 

DvSpara Yuga 834,000 

Kali Yuga 432,000 

One thousand cycles of the four Yugas make one day of Brahma; 360 such 
days make a year. Brahma's life lasts for one hundred years. When this period is 
ended Brahma himself ceases to exist. He and all the gods and sages and the 
whole universe are resolved into their constituent elements. 
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Sahti, the All-pervading Energy 


Power as Divinity 

N othing can exist unless there is some ground for its existence, some sub- 
stratum from which it may rise. There must also be some possibility and 
some reason for existence. We have seen that the universal substratum was 
called the Immensity ( brahman ) and that the mechanical potentiality of manifes- 
tation lay in the form of opposing tendencies represented as cohesion (Visriu) 
and disintegration (Siva), their balance, the space-time creating principle, being 
known as the Immense-Being (Brahma). 

The tension between the opposites from which motion arises in the sub- 
stratum is depicted as the first appearance of energy ( iakti ). It is from manifest 
energy, and not merely from the opposition from which it springs forth, that 
existence arises. Energy does not pertain to one or the other of the opposites nor 
to their mere opposition. It is something more, something new. Once manifesta- 
tion has taken place, it appears as the substance of everything, pervading every- 
thing. It can be represented as the power of Siva or that of Visnu or that of 
Brahma. As the power of their combined form, ISvara, it becomes the Supreme- 
Goddess (Bhagavatl), the Resplendent-One (Devi). It can even be conceived as 
the power which appears in the neutral Immensity, as the maelstrom from which 
existence and the three basic-tendencies ( guna ) themselves appear to arise; it is 
then called Illusion (Maya). From the point of view of cosmology this power, 
when manifest, is called Nature ( prakrti ). 

Being the creative aspect of divinity, the power through which creation 
arises, through which the gods are bom and procreate, Energy is pictured as fe- 
male. The notion of divinity rests upon that of power. The gods are the most 
powerful of beings. 

C “The quality of being divine appears in that in which there is most energy. 
It is only when the qualityless, shapeless, motionless substratum becomes 
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'spotted through' by the great Energy, center of limitless energies, that the uni- 
verse can be created, maintained, and destroyed. Without energy, Siva, the lord 
of sleep, is unable to create or destroy, is as powerless as a corpse. The divinity 
of divinity rests upon Energy. 

“ ‘She is the power of the Self; she it is who creates appearances.’ " (Kara- 
patrl, “6rl Bhagavatl tattva," Siddhanta, V, 1944-45, 160. [477]) 

In the Lihga-arcana Tantra we read: “Devoid of senses, the eternal lord of 
sleep is merely the form of the Void. He has no visible form. What can be ex- 
pected from the worship of nothingness? 

“Without the great Daughter-of-the-Mountain (Parvatl), ever glorified 
as his supreme dread energy, the corpse of Rudra is never worshiped. This 
primordial goddess is known as ‘the coiled,’ Kundalinl. Her substance is 
Brahma-Vistju-Siva. She envelops Siva with her three and a half veils. . . . 
Only because he is united with Energy is the eternal lord of sleep a doer of 
actions. This is why the Goddess is worshiped as a linga surrounded by a yoni.” 
“The quiescent aspect of Siva is, by definition, inert. . . . Activity is the 
nature of Nature (prakfti). . . . For this reason the female form is represented 
in sexual union as being above ( viparita ) the male. When the devl is shown 
standing above Siva . . . [this also represents] the liberating aspect of the 
Mother.” (Woodroffe, The Serpent Power , p. 27 n., with changes.) 

Among the Saktas, who are the worshipers of the Goddess, the source of 
existence, considered female, becomes the main representation of divinity. God 
is woman. 

Yet power is ever inseparable from him who possesses it. So the all-power- 
ful Energy cannot be really distinct from the substratum from which it arises. 
The concept of £akti is necessary to justify the appearance of the perceptible 
universe out of an inaccessible, motionless substratum. 

y The word sakti, meaning “energy,” is found in the Vedas, where its equiv- 
alent, sac 1 (divine grace), represents Energy, personified as the consort of Indra, 
the divine might. The notion of Sakti as the supreme power seems to appear 
fully only in the Sv 'etasvatara Upanisad, one of the Saivite Upani?ads. 

In the common Hindu theology, Sakti is but another name for the manifest- 
ing power, the creative principle. It takes the place of Brahma, the Cosmic- 
Embryo (Hiranya-garbha). In later mythology the concept of Sakti comes to 
include both the notions of a concentrating, illuminating power that is Visnu and 
an active space-time principle that is Brahma to form the complement of the 
male, positive, ultimate knowledge that is 6iva.j 

Descending from the earliest prehistoric Saivism, the eternal couple £iva- 
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Sakti, the AU-pervading Energy 
£akti represented in the male and the female emblems, the linga and the yoni, 
pervades the whole of later Hinduism. The linga embraced by the yoni forms 
the central object of worship and tends to reduce to a minor position all the 
other ways of representing divinity. 

Energy is the source of everything, the origin of the phenomenal world 
but also of the conscious plan of its creation, and the principle of knowledge or 
perception through which its existence, real or apparent, can be known. Thus 
the Goddess is also represented as Consciousness or as Knowledge. Without 
her the gods are dead, inactive, unknown, nonexistent.- Knowledge ( jfiana ) 
without action (kriytt) is dead knowledge, and so is feeling (rasa) without 
strength ( bala ). 

The Goddess is the source of all, the universal creator. 

“The gods, approaching the resplendent Goddess, asked her, ‘Who are 
you?' The Goddess replied, ‘I am the form of the Immensity; from me the 
world arises as Nature and Person (prakrti-purusa ) .' " ( Devi Upanisad 1-2. 
[ 478 ]) 

(j'She is the form of all that is conscious. The origin, the knowledge, the 
perception of reality, the instigator of intellect." ( Devi Bhagavata Parana 
1 . 1 . [ 479 ]) 

She is realized in the microcosm as the ultimate goal of Yoga. 

“In the principial-aperture (the brahma-randhra, behind the forehead) each 
man finds me, the lady-of-the-spheres (BhuvaneSvari), who am the shape of 
the Principle, beyond the Fourth [unmanifest] stage." ( Bhuvanesvarl Upanisad. 
[ 480 ]) 

The Devi Sukta of the B g Veda describes her as supreme, all-pervading 
divinity. 

The Goddess says: 

“I wander with the principles-of-life (Rudras), with the spheres-of-existence 
(Vasus), the sovereign-principles (Adityas), and the all-pervading-gods 
(ViSvadevas). Iam the support of Might (Indra), of Fire (Agni),ofthe law-of- 
man-and-gods (Mitra-Varuna), of the horse-headed gods-of-agriculture (the 
ASvins). I am the support of the soma wine which flows from the crushing 
stone; I am the support of the Shaper (Tvastr), of the Nourisher (Pusan), of 
the Inherited-Share (Bhaga). I am the giver of the fruit of action to the per- 
former of the ritual sacrifice, which nourishes the gods with offerings. 

“I am the Kingdom, the giver of wealth, the knower [of the essence of 
things], I come first in all rituals. The gods have established me in various 
abodes. My sphere is wide. I dwell in all things. 
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“From me comes the food you eat, all that you see, all that has breath 
{prana), and all the words you hear. Those who do not acknowledge me are 
destroyed. Study and hear what I say with respect. I am the pleasure of gods 
and men. 

“I make everyone whatever he wishes to be, feared or great, a man of 
vision or intellect. I draw the bow of the lord-of-tears (Rudra) to kill the tribes 
of the enemies of knowledge. I fight for the people. I enter the sky and the 
earth. 1 give birth to the father and 1 am his head. 1 spring forth from the waters 
(ap) of the ocean. From there I spread into the universe. I touch the sky with 
my body. I blow like the wind, creating the worlds. My greatness expands 
beyond the sky and the earth." (Rg Veda 10.125. 1-8. [48 1]) 

As the source, the plan of the universe, Energy first appears as a conscious- 
ness. Knowledge, that is, the perception of the existing universe, is its manifest 
form. There is a conscious plan for everything and therefore a possibility of 
knowing, a knowledge related to everything. The knowledge of the universe 
is the transcendent-knowledge {mah&-vidya) , whose form is identical to that 
of the all-powerful Goddess, and fragments of which are expressed in the re- 
vealed scripture, the Veda. 

The knowledge of the cosmos is called virSt-vidyZ; that of the manifest 
universe is viSva-vidyi. The main aspects of existence as perceived from the 
point of view of man are represented in the ten forms of the Goddess, the ten 
objects-of-transcendent- knowledge [mahd-vidya) which are her most commonly 
worshiped aspects. 

Origin and Worship of the Goddess 

the conception of supreme divinity as a woman, a mother, a womb, does 
not seem to have had at first any place in the Aryan Scriptures, which are the 
religious books of a patriarchal society. But the prehistoric cult of the mother 
goddess can be found there too, as in all other religions, latent, ready to spring 
forth. Some of the peoples who came to be integrated into the Hindu fold had 
always worshiped the divine Mother. 

The Goddess is mentioned in the epics under a number of names. Many 
of her myths and their meanings are given in the Puraijas, particularly the 
Brahma-vaivarta, the Kurma, the Garuda. A number of hymns-of-praise 
(Mahatmyas), such as the Devi Mahatmya, are dedicated to her. In the Tantras, 
the Goddess is the all-embracing, absolute divinity. For a great number of 
Hindus she represents “God," supreme, yet within the reach of the worshiper. 
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The Kail Upanisad and the Tara Upanisad advocate the worship of the 
Goddess as the symbol of the Unqualified Principle, the Immensity, the 
Brahman. 

“To be freed from the world, one should worship the Witness of All, the 
transcendent Energy, whose shape is the Self and in whom are found neither 
the manifest world nor its pleasures." ( Suta Samhitd. [482]) 

“She is said by the learned to be of two kinds, unqualified and qualified. 
Those bound b}' attachment should worship her qualified form, and those with- 
out attachment her unqualified form." ( Devi Bhagavata Purdna 1.8.40. [483]) 
“For those who seek pleasure or those who seek liberation, the worship 
of the all-powerful Goddess is essential. She is the knowledge-of-the-Immensity 
( brahma-vidyd ) ; she is the mother of the universe, pervading the whole world.” 
(KarapStri, “Sri Bhagavati tattva.") 

“The fearful-goddess (Caijdika), devoted to her devotees, reduces to ashes 
those who do not worship her and destroys their merits." (Devi Mdhatmya. 
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B eing the power of manifestation of the three tendencies (guna), the Goddess 
appears at the root of the three aspects of existence as Reality, Conscious- 
ness, and Experience (sat-cit-Hnanda) . 

As Reality she is the power-of-co-ordination ( sandhtnl ), that is, the power 
of the centripetal tendency visible m the sun. She is pictured as the Left-handed- 
One (Vama), who is the power-of-action ( kriya ), that is, of causation. She is 
the power of multiplicity, LaksmI (the goddess of hundreds of thousands), 
that is, the goddess of fortune, consort of Vistju. 

As Consciousness she is the power-of-understanding (sathvtt), the power 
of the revolving tendency, visible in the Moon and pictured as “the Elder" 
(Jye?tha). She is the power of volition, the power of the flow of knowledge, 
Sarasvati, goddess of learning and consort of Brahma. 

As Experience or Joy she is the power-of-delight ( ahladinl-sakti ), of 
enjoyment, the power of the centrifugal, disintegrating tendency, visible in fire, 
the destroyer. She is pictured as the Fierce (Raudri). She is the power of 
cognition, of realization, of transcendent knowledge, the destroyer of the world 
of illusion, the consort of Siva. She is also called Beyond-Reach (Durga). 
Creation arises from this triple form of power. 

“According to the plan formed in the divine mind, Energy (6akti) arose 
from the radiance of Reality-Consciousness-Experience. From Energy sprang 
forth the principial vibration, the point-limit from which the manifest world 
begins." (Quoted in KarapStri’s “Sri Bhagavatl tattva," Siddhanta, V, 1944—45. 
[485]) 

“The manifest forms of Existence-Consciousness-Experience, which are 
action, knowledge, and desire, are the beginning of creation. They are the law 
( dharma ) that governs divinity, a law which is not distinct from divinity itself. 
It is the nature of the Immensity. The Scripture describes this nature of divinity 
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as ‘spontaneous knowledge, strength, and action/ 1 The law that rules the 
nature of divinity is identical with the Divine Energy, Because of its uncontrolla- 
ble intensity, it is spoken of as the Wrathful (Capcll). This Energy takes the 
form of the Transcendent-power-of-Time (Mah5-K5li), of the Transcendent- 
power-of-Multiplicity (Maha-Lak§ml), of the Transcendent-power-of-Knowl- 
edge (Maha-Sarasvatl), according to the task to be performed. To see in this 
Supreme Wrath a male or a female merely depends on the inclination of the 
worshiper. In male terms she is known as the transcendent lord of tears, Maha- 
Rudra, in female terms as Wrath (Candl) or Beyond-Reach (Durga)." (Kara- 
patrl, “Sri Bhagavatl tattva/') 

The Progenitors of the Gods 

“reality, that is, the power-of-multiplicity (LaksmI), enthroned on the 
pure lotus of knowledge, became bi-form as a man and a woman. The names 
given to the male form are the Immense-Being (Brahms), the Support (Dhsts), 
etc., while the female names are Beauty (Sri), Lotus-Lady (KamalS, PadmS), 
Fortune (Lak§ml), etc. 

“The Power of Time, which is also the power of experience or power of 
delight, became bi-born. The male had a blue throat, red arms, fair thighs, and 
the moon as a diadem; the woman was beautiful, fair. The male names were 
Lord-of-Tears (Rudra), Giver-of-Happiness (Sankara), Pillar (SthSiju), 
Matted-haired (KapardI), Three-eyed (Tri-locana). The female names were 
Triple-Knowledge (Trayl-vidyS), Wish-Cow (KSma-dhenu), Language 
(Bhasa), the Lettered (AksarS), the Syllabled (SvarS). 

“As to the couple that sprang forth from the power of consciousness, the 
names of the male were Pervader (Visnu), Dark-One (Krsna), Lord-of-the- 
Senses (HrsI-keSa), Indweller (V 5 su-deva), Giver-of-Rewards (JanSrdana). 
The female's names were Peace-of-the-Night (Um 3 ), Fair-One (Gauri), 
Faithfulness (SatT), Wrathful (Capdl), Beautiful (Sundarl), Fortunate (Su- 
bhag 3 ), Lady-of-Sleep (Siva).” (KarapStri, “Sri Bhagavatl tattva.”) 

The Flowing-One (Saras-vatl) , the Divinity of Knowledge 

the power of Brahma, represented as both his daughter and his consort, 
is the goddess of speech, the Flowing-One (Saras-vatl). She represents the union 
of power and intelligence from which organized creation arises. 

SvSbkSvikt jHSna-bala~inyS. 
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Speech is the power through which knowledge expresses itself in action. 
Sarasvatl is the source of “creation by the Word,” which runs parallel to the 
visible “creation in terms of forms.” She is the goddess of eloquence, of wisdom, 
of learning, the patroness of arts and of music. She revealed language and 
writing to man. She is the mother of poetry. 

The name of Sarasvatl is of rather obscure origin. It is sometimes thought 
to refer to the pool of knowledge. The name is that of a sacred river, called the 
Sarsuti; although now dried up, it is mentioned in the Rg Veda as “She who 
goes pure from the mountains as far as the sea." According to the Mahdbhdrata, 
the river was dried up by the curse of the sage Utathya. Saras, which means 
fluid, refers to anything that flows and as such applies to speech and thought as 
well as water . Other names of Sarasvatl are Eloquence ( Bharatl ) , Transcendent- 
Knowledge (MahS-vidyS), Speech (Vac), Transcendent- Word (Maha-vagI). 
She is the Noble-One (Arya), the Power-of-the-Immense-Being (Brahml), the 
Wish-Cow (Kama-dhenu), the Womb-of-the-Seed or Womb-of-the-Elements- 
of-Speech (BIja-garbha), Divinity-of-Wealth (Dhane§vari), etc. 

Sarasvatl is depicted as a graceful woman, white in color, sitting on a 
lotus with a slender crescent on her brow. She is shown with either two or eight 
arms. In the latter case her attributes are a lute (vlna), a book, a rosary, and an 
elephant hook, but she is also shown with an arrow, a mace, a spear, a discus, 
a conch, a bell, a plow, and a bow (Karapatri, “6rl Bhagavatl tattva," p. 183). 
She is beautifully pictured in the Harsa-carita. 

On the day consecrated to Sarasvatl none may read books or play musical 
instruments. These are cleaned, placed on an altar, and worshiped as the abodes 
of the goddess. 

The Divinity of Speech, Vac 

speech (Vac) appears personified in the ftg Veda as the vehicle of knowl- 
edge. “She (Vac is feminine) 'enters into the seers.' She gives power and intelli- 
gence to those she loves. She is the ‘mother of the Vedas,' the consort of the 
lord-of-heaven (Indra), containing all the worlds within herself. 'Hence Vac 
is everything.’ ” ( Aitareya Aranyaka 3.1.6. [486]) 

To create the world, the lord-of-progeny (Prajapati) unites with Speech. 
In the Atharva Veda (8.10.24 and 1 1.8.30) she appears as the Wish Cow and is 
identified with the Cosmos (Viraj). 

The Padma Parana describes Speech as the daughter of Ritual-Skill 
(Daksa) and as ever present in all rituals. She is the wife of Vision (KaSyapa) 
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and the mother of the emotions, pictured as the Fragrances or celestial-musicians 
(gandharva). She also gives birth to the uncreated potentialities, represented as 
celestial dancers, the water-nymphs (apsaras). 

One of the main aspects of Vac is "the Triple Hymn” (Gayatri). This 
name applies particularly to a Vedic meter of twenty-four (three times eight) 
syllables and to a sacred verse in this meter considered to be the essence of the 
Vedas and pictured as their mother. GSyatri is the patroness of the Noble Ones, 
the Aryas; they alone are permitted to utter her name. In addition, she is the 
wife of Brahma. She is also called the Hymn-to-the-Sun (Ssvitri). This hymn 
to the Sun is called Gayatri at dawn, S5vitrl at midday, and Sarasvatl at sunset. 

The Goddess of Fortune, Laksmi 

the power of the all-pervading Preserver, Visiju, is represented as the 
power of multiplicity or goddess of fortune, She-of-the-Hundred-Thousands 
(Lak§ml). She is also the goddess of beauty and is then known as Sri. 

Both "Laksmi” and "Sri” are found in the Vedas in the sense of "fortune.” 
But Fortune is depicted as a major goddess only in the epics. The Taittirlya 
SamhitH makes Fortune and Beauty the two wives of the solar-principle 
(Aditya). The Satapatlia Brahmntia describes Beauty as born from the lord-of- 
progeny (Prajflpati). Beauty is also the mother of Lust (Kama). When the 
ocean was churned by the gods and the antigods, she sprang from the waves, 
a lotus in her hand. She is also represented seated on a lotus floating on the 
ocean of milk. The Visnu Purana says that Fortune was first born as a daughter 
of the Crack-of-the-Ritual-Fire (Bhrgu) united to the Hymns-of- Praise 
(Khyati). Fortune is thus the fruit of the ritual-sacrifice (yajna). 

As the consort of Visnu Fortune appears with him in every one of his 
descents ( avatara ) or incarnations. "She appeared as the Lotus-Lady (Padma 
or Kamala) when the Remover-of-Sorrow (Hari) was born as a dwarf. She was 
the Earth (Dharaiji) when he was Rama of the Ax.” ( Visnu Purana 1.9.143. 
[487]) So as to be the consort of Rama, Fortune appeared from a furrow made 
by the plow in the Earth. She was called Furrow (SIta). She was then said to 
represent the lustful aspect of Visnu, the power of delight inherent in Fortune. 

According to the Agastya Samhita , Siva, the lord of sleep, performed great 
austerities to obtain the vision of Rama, the Charming, the delight of the Earth. 
Rama told him, "If you wish to know my inner nature, you should worship my 
transcendent power-of-delight ( ahladinl-sakti) . Without her I stand nowhere. 

“O Giver-of- Peace (Sambhu), you should ever worship my transcendent 
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power of delight. As the Charming (Rama), I am dependent upon her. Without 
her I could not for an instant remain in existence; she is my innermost life.” 
{Agastya Samhita. [488]) 

Then Siva worshiped the goddess, and she appeared before him. Praising 
her, he said: 

“I bow to the lotus feet of the daughter of Videha, whose youthfulness and 
grace attract the minds of the yogis. She destroys the three kinds of pain 
[spiritual, mental, physical]. The sages, the swans of knowledge, ever wait upon 
her. She is the store of pollen from which the bee of intellect drinks.” ( Agastya 
Sarhhita. [489]) 

When Vi$nu appeared as Krsna, Fortune became Rukmini. She will appear 
as the goddess of destruction when he comes as Kalki at the end of the ages. She 
is the goddess Beyond-Reach (Durga), 

Other names of Fortune are the Jewel (Hir5), the Powerful-One (Indira), 
the Ocean-bom (Jaladhi-ja), the Fickle-One (Caflcala or Lola), the Mother-of- 
the-World (Loka-m3t5). 

Lak$mT is sometimes represented with four arms, but more usually with 
two. She holds a lotus. She has no temples but is worshiped in every home on all 
important occasions. The day dedicated to her worship is observed all over India. 

Fortune's opposite is Misfortune (A-laksmi), fearful and ugly, also known 
as the Elder-Sister (JyesthS). 

Destiny or Transcendent Fortune, Maha-LaksmI 

envisaged as Destiny or Transcendent-Fortune (MahS-LaksmI), this 
divinity embodies the characters of all the gods. 

"She who springs forth from the body of all the gods has a thousand, indeed 
countless, arms, although her image is shown with but eighteen. Her face is 
white, made from the light streaming from the lord-of-sleep (Siva). Her arms 
made of the substance of Vi§i?u are deep blue; her round breasts made of soma, 
the sacrificial ambrosia, are white. Her waist is Indra, the king of heaven, and 
is therefore red. Her feet, sprung from the Creator BrahmS, are also red, while 
her calves and thighs, sprung from Varupa, the lord of the waters, are blue. 
She wears a gaily colored lower garment, brilliant garlands, and a veil. Starting 
from the lower left, she holds in her hands a rosary, a lotus, an arrow, a sword, 
a hatchet, a club, a discus, an ax, a trident, a conch, a bell, a noose, a spear, a 
stick, a hide, a bow, a chalice, and a waterpot. 

"He who worships the Transcendent Divinity of Fortune becomes the lord 
of all the worlds.** (Karapatrl, "Sri Bhagavatl tattva.") 
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Success (Radha) , the Personification of Devotion 

in some Tantras the main companion of Attraction (Krsna) is Success 
(Radha), his childhood companion and beloved, who never became his lawful 
consort. She is the presiding deity of life and of the life-energies {prana), some- 
times considered an aspect of 6iva. Radha means "achievement," “success." 

The Powers of Procreation, Development, and Destruction, 
Parvatl, Sakti, and Kali 

like iiVA himself, the power of £iva is envisaged under three main aspects: 
a creative, all-pervading active aspect called Energy (Sakti), a permanent, 
peaceful, all-pervading, spatial aspect named Parvatl, the Daughter of the 
Mountain (i.e., Ether personified), a destructive, all-pervading time aspect 
known as the Power-of-Time (Kali). 

"The lord-of-sleep (Siva), the phallus clasped by the womb that is his 
energy, gives forth the seed of the spatial universe. When conceived as a 
personified entity, the lord of sleep appears inactive while his energy seems 
alive. As the instrument of Siva’s procreating power, this energy is the Power- 
of-Lust (Rati). She then appears to be the very opposite of the power of 
destruction that is Kali, the Power of Time. When Energy, which is also the 
power-to-think ( vimarsa ), unites with the lord of sleep, this leads to a state of 
agitation, of unrest {unmana), from which creation springs forth. When she is 
aloof from him, this leads to the state of sleep, of equalization {samana), in 
which the world dissolves." 2 When Sakti clasps Siva, the universe is shaken. 
She is the all-pervading power of lust, of enjoyment, and also the power of 
liberation, for liberation from Nature's bonds is not a neutral state but an active 
fight. 

As Satl, the Faithful, diva’s beloved threw herself into the ritual fire so that 
the cosmic sacrifice might be completed. She is therefore represented as the 
daughter of Ritual-Skill (Dak§a), as Dak$ina, 3 the wealth offered during the 
sacrifices. 

Parvatl is a gentle goddess, daughter of the axial mountain, from which 

2 KarapStrl, “Sri Bhagavatl tattva.” 

S In the "Five Nights of NSrada'' ( Narada Pancaratra), it is said that, in the 
beginning of creation, everything was female except the Giver-of-Peace (Sankara- 
Siva). BrahmS, Vi§uu, Dak§a, and many others performed austerities to evoke the 
goddess of time, Kalika, who appeared and permitted them to ask a boon. The gods 
said, "You must become the daughter of Ritual-Skill (Dak$a) and seduce Siva.” 
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the earth energy springs forth. The mountain ( parvata ) or the Snow-capped-One 
(Himavat) is a symbol of ether. The peaks of the mountains are regarded as 
the places from which the earth energy flows into the ether. Hence dwelling 
on top of a hill is not advisable and only places of worship may be built there. 
The mother of Parvati is Menaka, who represents intellect (huddhi). Born of 
Ether and Intellect, Parvati is the conscious substance of the universe. Parvati 
is also the chief of all the elves and spirits that wander about the earth. She is 
the leader of Siva's attendants, the "categories*’ (gana). 

It is under her fierce aspect as the Power-of-Time (Kali), the power of 
disintegration closely connected to the power of liberation, that the consort of 
6iva is mainly worshiped. She is then shown under a fearful form. She is a 
fierce-looking goddess, fond of intoxicants, of lust, of bloody sacrifices. Cruel 
and orgiastic rituals are performed in her honor by the followers of the Tantra 
cult. 


The Power-of-Enjoyment ( ahladirii-sakti ) 

when opposites unite, the lack of balance, the tension, from which all 
things are born, is removed and pleasure is experienced Hence it is thought 
that the state of permanent stability is a state of perpetual enjoyment, a state of 
bliss. For the living being it is only in the union of opposites that the state of 
joy appears. Only during the brief moment when two beings become one, when 
desire is satisfied, is a fragment of joy experienced. This state is the closest 
image of the state of liberation. 

"When the presiding deity of life (Prana) and that of intellect (Buddhi), 
united in man, are not in coition, not in the state of enjoying one another, when 
they are not in the state of balance, the living being cannot be liberated; the 
supreme aim of existence, which is complete liberation from the triple form 
of pain, spiritual, mental, physical, cannot be realized. 

"The methods of liberation which allow Life and Intellect to become one 
depend either on the control of the mind through a mental-process ( vicara ) or 
on the control of vital impulses by regulating the life-breath (prana); the last 
method is that of introspection as taught by Yoga.” ( Yogatrayananda, &rl 
Ramavatara hatha, p. 55.) 

"At the time of the birth of the world, the knowing faculty, in the form of 
Root-Nature (mula prakfti), unites with Energy (Sakti), the ruling deity of 
life and intellect, which ever instigates and controls all living beings. The whole 
world, moving or inert, from the Cosmic Man onward depends on these two 
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powers. Liberation is easy for him who gains their favor." ( Devi Bhagavata 
Purana 9.50.6-8. [490]) 

"Through the perceptible goddess-of-the-spheres (BhuvaneSvari), who is 
the form of Root Nature, the world became manifest. A dual energy appeared 
in the form of Achievement (Radha), the presiding deity of the life-energies 
(prana) in their cosmic unity or their manifestations in individual beings, and 
in the form of Durga, the presiding deity of intellect ( buddhi ) in its cosmic 
unity or its manifestation in individual beings." (Devi Bhagavata Tlka, ibid. 
[491]) 

"This dual Energy, presiding deity of life and intellect, is called [the all- 
powerful goddess], the universal ruler. [The gift of] liberation depends on it. 
Liberation depends on the union of intellect and life, their uniting and going 
apart. The other gift is the grace of life and intellect, which is difficult to 
reach." ( Devi Bhagavata Tlka, ibid. [492]) 

Being the power of enjoyment, of divinity, the Goddess is described as the 
consort of Siva. 

"The qualityless Supreme Self takes shelter in you. You are the woman 
whence he derives pleasure, the lady of the spheres." (A Tantra quoted in 
YogatraySnanda’s £rl IiamSvatara katha. [493]) 

The whole concept of the union of opposites as creating a state of bliss, 
as the pacified state representing eternal happiness, the experience of the 
Absolute, is pictured in the union of the sexes, in the symbol of the liiiga and 
the yoni forever united. 

"Nature ( prakrti ), made of the five principles-of-the-elements ( tattva ), is 
the vulva into which enters this phallus of light which represents the power of 
illumination of the Immensity. When it is said that the Lady-of-the-Mountain 
(ParvatT) took the shape of a vulva to catch hold of this phallus, this means 
that, becoming Nature, namely, becoming the five principles of the elements, 
she became the support of the world's egg, of the created universe. This is why 
her symbol is the number 5. 

"The world knows that the Lady of the Mountain, the beloved offaiva, is 
represented by the number 5 (i.e., has the form of an arrow). 

"The vulva, the arrow, and the number 5 are considered equivalent 
symbols. The word arrow is a symbolic expression for the number 5. It is used 
for the god of lust, Kama, because of his five arrows (the five senses), for 6iva 
because of his five faces, and for the Lady of the Mountain because of the five 
principles of the elements. Although static electricity ( vidyut-punja ) pervades 
all the elements, it dwells more particularly in water and in mountain ranges. 
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Since Parvati is the five elements (i.e., is like a mountain range), the phallus 
of light enters her. When the mass of static energy falls into her womb, that is, 
into earth or water, it becomes stabilized. Otherwise it reduces everything to 
ashes. Thus arises the myth of the Lady of the Mountain becoming a vulva to 
catch hold of the phallus of fire that was burning the world." 4 This is also the 
meaning of the dry tree embraced by the leafless creeper ( aparna ); the leafless 
creeper is an equivalent of the vulva that is Parvati, while the Changeless Being 
is the dry tree or phallus. 

The Amorous, Lalita 

divinity can be conceived as a playful being for whom the world is a toy, 
a game. Playfulness personified as the Supreme Cause is called Lalita. Lalita is 
then represented as an amorous, playful girl whose form is the universe. 

The Divinity of Lust, Kamesvarl 

“the favorable aspect of the Supreme Being envisaged without attributes 
is called the Transcend ent-Ruler-of-the-Left-H and (MahS-vSmeSvara), while 
the favorable aspect of the Supreme Being when endowed with the attributes 
which pervade his limbs with the joy of existence is known as the Divinity-of- 
Lust (KameSvari). 

“In the hand of the Divinity of Lust are a noose, an elephant hook, a bow 
made of sugar cane, and an arrow. Attachment is said to be the noose, intellect 
the elephant hook, the mind the sugar-cane bow; words and the objects of the 
senses are the arrows of flowers. In another version ‘the noose is the power of 
desire, the elephant hook represents knowledge, the brilliance of the bow and 
arrow is the power to act’ [494].” (Karapatrl, “Sri Bhagavati tattva/*) 

The Names of the Goddess 

as the gentle companion of diva's pleasures the Goddess is mainly known 
as the Daughter-of-the-Mountain (Parvati) or the Mountain-born (Adri-j5 
or Giri-ja), the Daughter-of-the-Snow-capped-One (Haima-vatl). She is also 
the Earth-born (Ku-ja), the Fair-One (Gauri), the World’s-Most-Fair (Jagad- 
Gauri), the Peace-of-the-Night (Uma). Auspicious (£iva),she is the Mother 
(Ambika), the Mother -of-the-World (Jagad-mats), the Giver-of-Existence 
4 Karapatrl, “LingopSsanJ-rahasya,’' Siddhanta , V, 1944-45. 
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(BhavSnl). She is the Youngest (Avara), the Virgin (Kanya), the Virgin-Girl 
(Kanya-kum5ri). She is the Sustainer-of-the-World (Jagad-dhatri), the Aus- 
picious-Power-of-Time (Bhadra-Kall), the Giver-of-Food-and- Plenty (Anna- 
pQri)5), the Shining-One (Devi), the Consort-of-the-Great-Lord (Maha-devT). 
As the embodiment of lust she is Wanton-eyed (KamaksI), Her-very-Name-is- 
Lust (Ksmakhya). She is the Rubbing- or Squeezing-One (Mfda, Mpdanl), 
Noble (Arya), Rich (Rddhi), Pearl-eared ( Karpa-motl ) , Recognizable-from- 
her-Lotus (Padma-laficana); she is Always- Auspicious (Sarva-mafigala). Like- 
a-Bee (Bhramari), she is £iva’s-Messenger (Siva-dutI). 

She is the Goddess Beyond-Reach (Durga), the Endless (AnantS), the 
Everlasting (NityS). 

Fearful, she is Tawny-Dark (Pinga), Spotted (Karburl), Naked (Ko- 
{ari), Violent (Caijdl), Dark (§yama), Terrible (Bhairavl). She is the Fearful- 
Goddess (Bhlm5-devl), the Power-of-the-Antigods (Mahasurl), the Fierce 
(Rajasi), Red-tootbed (Rakta-dantI); she is the Mother-of-the-God-of-War 
(Skanda-mata), the Victorious (Vijaya). 

The Candl Mshstmya , one of the hymns of praise dedicated to her, depicts 
her as Ten-armed (Da5a-bhujs), Riding-on-a-Lion (Simha-v5han! or Siriiha- 
rathl). She is the "Destroyer of the Buffalo-Demon" (Mahi§a-mardinl), s 
the Disheveled (Mukta-keMnI). 

Being addicted to austerities, she is the Leafless (Aparija), the Widow 
(Katyayani), Grass-robed (Sakambhari). 

From Siva she obtains names which are the feminine form of his, such as the 
Tawny-One (Babhravl), the All-Powerful (Bhagavatl), the Ruler (ISanl), 
Divinity (Ilvari), Dwelling-in-the-Kalinjar-Mountain (Kalahari), Adomed- 
with-SkulIs (Kapalinl). She is the Sentiment-of-Love (KauSikI), the Savage- 
Girl (Kir5tl), the Great-Goddess (MaheSvarl), the Goddess-of-Tears 
(RudraijI), Universal (SarvaijI), Auspicious (Siva), Three-eyed (TryambakI). 


5 For the story, see p. 288. 
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The Ten Objects-of-Transcendent-Knoivledge 
(maha-vidya) 


E very day we see the twilight dissolve into darkness. Midnight is the hour 
of deepest obscurity, the time most remote from the day. If we compare the 
cycle of the day to that of the ages, the midnight of the universal night will be 
the time of absolute silence over which the universal power of destruction, the 
transcendent power of Time, Maha-K5li, rules unchallenged. 

The whole cycle of existence, like that of the day and night, can be divided 
into ten main parts connected with the symbolism attached to the number 5 — the 
five aspects of Siva and the five aspects of the Goddess united as day and night. 

The ten aspects of the cycle of time are conceived as an epitome of the entire 
creation, a summary of all the stages of existence, of all that is to be known. 
They are the ten aspects of the power of Siva. To know them is equivalent to 
knowing the secret of the universe. They are the energies of which the universe 
is the pulsation, the outer expression. 

These ten energies are called the ten objects of transcendent knowledge, 
the Maha-vidyas. They are the source of all that is to be known, the various as- 
pects of the divine night. Through the language of their symbols appears a pic- 
ture of our destiny. They are ultimately the powers of destruction, hence Manu 
speaks of night as a fearful demoness (3.280), but it is through the destruction 
of all that appears to us desirable and by facing what appears to us most fearful, 
namely, the power of time, of death, that we can become free from bondage and 
attain the aim of our existence, the limitless supreme bliss of nonexistence. 

THE FIRST OBJECT OF TRANSCENDENT KNOWLEDGE: 
Kali, the Power of Time, and the Night-of-Eternity (Maha-ratrl) 

The Cycles of Time 

We have seen that Siva, as eternal time, was considered the substratum 
from which all the secondary cycles of time and the energies which rule them are 
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formed, beginning with the cycles of creation and including all the cycles which 
determine the existence of universes, of solar systems, of atoms, and the cycles 
which rule the existence of species, of life, and of each day, each moment, each 
life. 

The cycle of the day and night is, for us, the closest image of the cj’cle of 
time. It is a constant reminder of the rhythmic pattern of creation and dissolution 
of all that exists. 

The Eternal Night 

Absolute time is the measure of an eternal night. The concentrations of 
energy which give rise to light, to divisible time, are only temporary phenomena 
implying a location and some form of relative time. The state of deep sleep 
bears some resemblance to the absolute quiescence which spreads everywhere 
when the universe dissolves and all beings and forms enter into eternal sleep in 
the lap of the boundless night. 

Deep sleep is for us an image of the total peace that follows the dissolution 
of the universe, of the stage where nothing remains but the transcendent power 
of Time, Maha-Kall, the absolute night. 

We saw that the word Siva can be derived from the root sin, which means 
“to sleep." Hence Siva is described as he in whom “all goes to sleep," “he 
who puts all things to sleep,” etc. His power is represented by the eternal 
night in which all goes to sleep. 

As absolute eternal time, Siva is beyond the universe. He is the “Beyond 
the beyond” {par at parah) of the Upanisads. The absolute, indivisible night 
(Maha-ratri) is the abode of the Transcendent-power-of-Time (Maha-Kall). 

“From the ’Hymn to the Night’ ( Ratrl Sukta of the Rg Veda 10.127) we 
can understand that there are two divinities of night, the one experienced by 
mortal beings, the other by the divine Being; the one experienced by all the 
spheres and in relation to which all activities come daily to rest, the other in 
which the activity of divinity also comes to rest. This absolute night is the 
night of destruction, and is the nature of the Power-of-Time (Kali). Nothing 
then remains except the transcendent Immensity checkered with its power of 
illusion. This stage is the stage of Unmanifest-Nature {avyakta)” (Karapatri, 
“§ri Bhagavatl tattva,” Siddhanta, V [ 1944 - 45 ].) 

“Night has for its substance the power of illusion of the Immensity 
( brahmamayatmika ); the nature of night is dissolution into supreme divinity 
{parameialayatmika) . The principle presiding over this absolute night is cele- 
brated as the goddess-of-thc-spheres (BhuvanesI)." {Devi Parana. [495]) 
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The approaching night, in her display, spreads over the twilight, which is 
but the reflected remnant of an apparent consciousness, itself but the veiling- 
power ( avarana-hhti ) of ignorance (avidya), of unconsciousness. It seems to us 
impossible that night may ever entirely drive away twilight, as well as all rem- 
nants of thought or perception, but the absolute night is the ultimate form of 
consciousness, and when perception of all appearances vanishes, she appears 
supremely resplendent. By comparison with her, twilight and dawn are but 
obscurity. Just as dawn vanishes when the sun rises, so also the veiling power 
of ignorance dissolves when illumined by the power of consciousness. When 
the veiling power which appears to us as light is consumed to its root, and 
“previous deeds” ( prarabdha ) cease to bear consequences, then the nontran- 
scendent darkness which is the root-of-unknowing ( mula-ajfiana ) is forever 
destroyed. 

“May the divinity of night (Ratri), the transcendent power of conscious- 
ness ( cit-iakti ), be pleased, so that we may nestle in happiness like birds in 
their nests at night. Dwellers in the villages, their cows and horses, the birds of 
the air, men who travel on many a business, and jackals and wild beasts, all wel- 
come the night and joyfully nestle in her; for to all beings misguided by the 
journey of the day she brings calm and happiness. Then all comes to rest. Even 
those beings who have never heard the name of the lady-of-the-spheres (Bhu- 
vaneSvari) come to her lap, where they sleep as happily as unconscious children. 
O merciful! O power of consciousness! O enfolding darkness! O divinity of night! 
Overlook our deeds; take us away from the killers who harm us, the wolf that is 
sin, and the she-wolf that is never-ending desire. Remove us from lust and the 
other passions which rob us of wisdom and wealth, and be for us the ship of 
gladness that brings us to the other shore and leads us to beatitude.” (Kara- 
patri, “Sri Bhagavati tattva.”) 

The word ratri (night) is symbolically derived from the root ra, "to 
give," and is taken to mean "the giver” of bliss, of peace, of happiness. 

Kali, the Power of Time 

The chief quality of the eternal night is eternity, that is, the transcendent 
power of Time, Maha-Kall, also called the Origin (Adya) or the First-Power 
(Prathama). Conceived as a divinity, the Power of Time is represented as a 
goddess, consort of the aspect of 6iva known as Transcendent-Time (Maha- 
Kala). 

Time (Kala) is that "which dissociates all things.” It is considered the 
cosmological aspect of §iva, the Destroyer. “I am Time, ever inclined to destroy 



The Ten Objecls-of-Transcendent-Knmoledge (maha-vidya) 271 
the worlds,” says the BhagavadgUa. Kali, the feminine form of the word kala, 
is taken to represent the “energy "or "power” of time. 

The Image of Kali 

The Kail Tantra depicts the image of Kali: 

“Most fearful, her laughter shows her dreadful teeth. She stands upon a 
corpse. She has four arms. Her hands hold a sword and a head and show the ges- 
tures of removing fear and granting boons. She is the auspicious divinity of 
sleep, the consort of Siva. 

"Naked, clad only in space, the goddess is resplendent. Her tongue hangs 
out. She wears a garland of heads. Such is the form worthy of meditation of the 
Power of Time, Kali, who dwells near the funeral pyres.” ( Kali Tantra. [496]) 

THE CORPSE 

Kali is represented as the supreme night, which swallows all that exists. 
She therefore stands upon "nonexistence,” upon the corpse of the ruined uni- 
verse. So long as the power that gives life to the universe remains predominant 
it is favorable ( Jiva ) , but when it is without strength it becomes as a corpse 
(Java). Hence it is said that 'without i, symbol of his power, the lord-of-life 
(Siva) is a corpse (fara). The lifeless body is indeed the symbol of whatever 
is left of the manifested universe when it reverts to the sole control of eternal 
time. At the time of universal destruction, the Power of Time, the power of de- 
struction, is all that remains. It can well be represented as standing upon the de- 
bris of a universe in ruins, which lies powerless as a corpse. 

THE FEARFUL APPEARANCE 

At the end of the fight, when the warrior "finishes” the vanquished enemy 
and remains alone on the field of battle, his appearance inspires no emotion but 
fear. Who could dare to look him in the face? So terrible is Kali. Her dread ap- y 
pearance is the symbol of her boundless power of destruction. 

THE LAUGHTER 

The conqueror laughs in his triumph. That laughter is the expression of 
absolute dominion over all that exists. It mocks at those who, in the folly of 
their vanity, hope to escape. 

THE FOUR ARMS 

The four arms of Kali represent the four directions of space identified with 
the complete cycle of time. Completeness is usually represented by the four 
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corners. With her four arms, she stands as the symbol of the fulfillment of all 
and of the absoluteness of her dominion over all that exists. In the strict 
language of symbolism four arms always represent the idea of absolute domin- 
ion. This is also the meaning of the cross. 

THE SWORD 

The sword represents the power of destruction. 

THE SEVERED HEAD 

The warrior keeps as a trophy the head of his victim. This trophy shows 
to the living the fate they must expect. The severed head in the hand of the 
Goddess reminds all living beings that there is no escape from the Omnipotence- 
of-Time (Kali). 

THE HAND REMOVING FEAR 

So long as there is existence, there is fear of destruction. Fear is inherent 
in all forms of existence; fear is the law of all that exists “Out of fear of him 
fire burns; out of fear the sun shines ” ( Katha Upamsad 2 3 3 [497]) \/ 

All that has a limit fears what is beyond its limit. Only absolute time 
( maha-kalZ ) which pervades all things and has no limit knows no fear. The 
Upanisads say that he alone who exists “beyond the beyond" “exists without 
fear." Kali, the power of time that destroys all, is the embodiment of all fear, 
while she herself is beyond fear; she alone who is beyond fear can protect from 
fear those who invoke her. This is the meaning of the hand removing fear. 

THE GIVING HAND 

All the pleasures of the world are transient; all human joy is but a momen- 
tary and feeble perception of our true nature, which is unbounded joy. But such 
perception cannot last and is soon veiled by pain. True happiness can only exist 
in that which is permanent. Only the Power of Time is permanent; it alone can 
grant happiness. Thus KslI is the giver of bliss. This is represented by her giving 
hand. 

THE GARLAND OF SKULLS 

Life and death are inseparable. There is no life without death, no death 
without life. Hence there must be a common support for life and death. She who 
supports the living as well as the dead is the supreme happiness. She is the only 
help of the living and the only help of the dead. All life rests on her, and on her 
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also depends whatever remains after life. Death is not immediate, total annihila- 
tion. The dead leave traces behind which also rest upon her; hence she is repre- 
sented as wearing on her breast a garland of skulls, the skulls that once carried 
life and are left behind as the reminders of death. 

THE NAKEDNESS 

The universe which is created and pervaded by the eternal power of time 
is also its veil. "Having created it, he entered it.” ( Taittirlya Upanisad 2 .6. 
[498]) When the universe is destroyed, the Power of Time remains without a 
veil, naked. Hence the Goddess is "clad in space” (digambara ) , having the vast 
emptiness of space as her only vesture. 

THE FUNERAL PYRE 

She is to be found near the funeral pyre of the world in destruction. There 
alone is she to be attained. Hence she is spoken of as dwelling near funeral 
grounds. 

THE BLACK COLOR 

Being the embodiment of the tendency toward dispersion or obscuration 
( tamas ), Kali is black. But why should the primordial energy, “of whom the 
sun and the moon are the eyes” and "by whose light the world is illumined,” 1 
be spoken of as black, as dark like the fearful clouds of the hour of destruction? 
It is replied that she is dark because she is the ultimate energy, in which all dis- 
tinctions disappear. In the Power of Time all colors dissolve into darkness. All 
shapes return to shapelessness in the all-pervading darkness of the eternal 
night. 

The Dual Aspect of Kali 

In the hierarchy of manifestation. Kali stands as the highest, the most ab- 
stract, aspect of divinity. In a world where joy is linked with attachment, she 
represents a stage beyond all attachments and thus appears to us fearful. To 
reach supreme bliss man has to abandon, one after another, all the things dear 
to him, all that is his joy as a living being. It is not surprising that the stage at- 
tained by renouncing all that seems desirable should appear from outside as the 
most fearful darkness. Yet it is only by facing this inevitable reality, which seems 
at first the sum of all terrors, that man may gradually realize that this stage 
which terrifies him represents the essence of all that is to be desired, the bound- 


1 Knti Tantra. 
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less supreme bliss. If the supreme stage, the stage beyond manifestation, was 
but nothingness, death would mean annihilation, and Kali, as the one who de- 
stroys all that is manifest, would be nothing more than the embodiment of uni- 
versal fear. But beyond forms, beyond death, beyond existence, there is a 
supreme stage which is absolute joy. Kali is fearful only relatively, from the 
point of view of existence and worldly enjoyment. When, in the course of man's 
spiritual adventure, the relative is transgressed, his individuality dissolves into 
the primordial infinite joy. 

Kali, the power of destruction, has thus a dual aspect. She is, from the point 
of view of finite existence, the fearful destroyer of all that exists. As such she is 
known as the Power of Time and her male counterpart, known as Kala in cos- 
mology, is called Rudra, the lord of tears, or Bhairava, “the wrathful,” in the 
religious scriptures. But when all is destroyed and the Power of Time is 
appeased, the true nature of the eternal night reveals itself as limitless joy, as 
eternal peace. In this respect Kali is known as the Transcendent-Night (Mah5- 
ratr!) or as the Power-of-Ether (Parvatl) Her counterpart is known as the 
auspicious lord-of-sleep (Siva) or the Abode-of-Joy (Sambhu). 

The PurSpas and the Tantras describe eight main representations of KslI 
corresponding to the eight main aspects of Siva. These aspects of Kali are called 
Dak§ii}3, BhadrS, Guhy5, etc. 

In some of the Hindu Scriptures KslI is given a prominent place. In the 
chapter of the Mahabharata just preceding the Bhagavadgita Arjuna invokes the 
three aspects of Kali. 

“I bow to you, leader of the Realized, noble-goddess ( Ary a) who dwells in 
heaven. O tenebrous maiden garlanded with skulls, tawny, bronze-dark, I bow 
to you who are the auspicious Power of Time, the Transcendent-power-of- 
Time (Maha-Kall).” ( Mahabharata 6.23.4-5. [4991) 

THE SECOND OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Tara, the Star, the Power of Hunger, and the Night- of- Anger 

(Krodha-ratrl) 

the star (Tara) is the power of the Golden-Embryo (Hiraijya-garbha), 
the first cosmic location from which the world develops. As soon as the germ of 
life appears, hunger is born. Nothing exists but by devouring something else. 
The embryo wants only food. Only through combustion, through devouring 
some fuel, some food, can the universe survive and develop. This perpetual 
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hunger is the source of the cosmic sacrifice, as well as of all the forms of exist- 
ence and life. The nature of the Golden Emtnyo can well be said to be hunger. 
His power lies in his ability to devour. The name given to this pure, this abso- 
lute, hunger is "the Star" (Tara). 

Tara appears in the cosmic immensity as a source of light, a combustion, a 
devouring. "In the night of time, which is the state of universal dissolution, 
light [the first combustion, the first satisfied hunger] appears as a star. This 
light is the nature, the source, of all thought [for thought is also an energy, a 
combustion] and is the instrument of knowledge illuminating its object." 
(Karapatri, "Sri BhagavatT tattva.") 

The word tSrS means a star, but the Tantras take its etymology to mean 
“that which leads to the other shore.” 

"She who brings us to the other shore ( tarati ) is Tara." 2 

“She who deserves to be served by Brahma, Visrju, and the Great-God 
(MaheSvara), she who creates, nourishes, and destroys the world, who sup- 
ports the universe and destroys the fear inherent in existence, she who alone 
can prevent rebirth is the Supreme Energy, the boat with the help of which the 
ocean of the world may be crossed." (A Tantra quoted in HirSnanda 6 astrl 
Gaud's "TarS-rahasya," Kalyana, Sakti a Aka, p. 224. [500]) 

Because it was all hunger, the Golden Embryo was at first terrible, de- 
vouring all substance, all form, all thought, all knowledge. When it found food, 
it became pacified. Thus Tara has a dual aspect, the one fierce, fearful, all-de- 
vouring, the other pacified and luminous. This is also the nature of the sun and 
of all beings. 

Hunger need not be merely a desire for physical foods. The search for 
knowledge, the desire for strength, are also forms of hunger. All that leads man 
toward his goal comes therefore under the form of a desire, a hunger, and is 
part of the kingdom of Tara. 

Tara and Kali 

In the waste of the boundless all-devouring Time, the all-devouring hunger 
appears. Tar5 is but a manifestation of Kali with whom she shares the dominion 
of the void that is the substratum of the universe. 

"In the Great Void, the sphere of the Egg-of-Immcnsity that is the uni- 
verse (Brahmaijda), there exist fifty forms of void. Five of these are the king- 
dom of the power-of-hunger (T3r2); the rest belong to the power-of-t ime ^ 
(Kali)," (Quoted in Karapatri’s "Sri Bhagavatl tattva." [501 ]) 

2 Taratyanayl si tlrl. (Quoted in the Dfri-sakasra-nlma . ) 
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“The Transcendent-power-of-Time (Maha-kall) was the ruling-deity 
( adhisthntrl ) of universal-destruction (maha-pralaya) . The fearful Tara is the 
deity of the ‘destruction of a solar system’ (surya-pralaya) . To destroy is the 
law ( dharma ), the nature of both deities. Therefore there is little difference in 
the ‘mental picture for meditation’ ( dhyana ) of both deities." (Motilal Sarma 
Gaud, “Da§a Maha-vidya,” Kalyaria, Sakti ahka, p. 89. ) 

In the cycle of day and night, Tara represents early dawn, the hunger, the 
desire, that first appears after the calm of sleep, after the rule of Kali. Hence 
Tara rules from midnight to dawn. This is the Night-of-Anger (Krodha-ratri) 
when every living thing prepares to destroy and devour other lives, other beings. 

The Representation of the Void 

In its peaceful aspect, the power of hunger is merely spoken of as a void. 

“She is the transcendent form of the Void, the divider ( kala ), the Supreme- 
Beauty (MahS-sundari). Beautiful, she commands the king of kings. Boundless, 
she is the ruler of the vast universe. 

“She is the Great Void, the Star from which all was gradually evolved and 
which leads all toward liberation from the endless [cycle of life]." ( Mahasundarl 
Tantra. [502]) 

“All deities are aspects of the Void. The universe arose from the Void 
and dissolves into the Void. Seeing the Void as the goal of the universe, the 
sages, leaving a world of delusion ( moha ), dissolve into the Void, into the 
changeless shape of the Immensity." (Hirananda Sastri Gaud, “Tara-rahasya," 
p. 225.) 

So long as food is provided, so long as offerings are poured into the fearful 
solar fire, the cosmic sun is at peace, but if food is lacking the sun becomes the 
Fearful-Star (Ugra-Tara) and devours the worlds. 

Other Aspects of Tara 

Jains and Buddhists worship the goddess Tara. For the Buddhists as for the 
Hindus hunger is eternal. In the Buddhist Scripture Tara is represented as the 
power of AvalokiteSvara. In the Tantras she is the consort of the Never-decay- 
ing (Aksobhya) aspect of &iva. 

“O great goddess, without decaying, Siva, the lord of sleep, drank the 
hn.ld.hala poison, hence he is known as the Never-decaying (Aksobhya). The 
transcendent power of illusion, ever in lustful dalliance with him, is the Star, 
Tara.” ( Tara Tantra. 3 [503]) 

3 Texts of the Tantras from which some of the quotations are drawn, namely, 

nos. 503, 504, 510, 512, 514-18, are available in Sakta Pramoda (Bombay, 1931 ). 
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In the Jain tradition this divinity appears under the name of Su-tara or 
Su-taraka, the “Good Star.” According to the 6 vetambara sect she is a semi- 
goddess, a yaksiril, and is the ruling-deity (sasana-devi) of the Jain prophet 
Suvidhinatha. Among the primitive tribes of India she is worshiped as Tara. 

The Mother-Star (T5ra-amba) mentioned in the Brahmanda Parana seems 
to be a different deity. 

The Image of Tara 

Tara is always depicted in her fearful form with four arms entwined with 
poisonous snakes and serpents in her matted hair. She holds a head and a chalice, 
for in her fearsome mood she drinks blood, the sap of the world. 

"Standing firmly with her left foot forward resting on a corpse, she laughs 
loudly— transcendent. Her hands hold a sword, a blue lotus, a dagger, and a 
begging bowl. She raises her war cry, hum! Her matted tawny hair is bound with 
poisonous blue snakes. Thus the terrifying Tara destroys the unconsciousness of 
the three worlds and carries them on her head [to the other shore].” ( TSrS 
Tantra. [504]) 

"She shines upon a white lotus arisen from the water, pervading the world. 
She holds in her hands scissors, a sword, a skull, and a blue lotus. Her ornaments 
are snakes, which form a girdle, earrings, a garland, armlets, bracelets, an- 
klets. She has three red eyes, fearful tawny tresses, a wagging tongue, fearful 
teeth. Round the hips she wears the skin of a panther. She wears a diadem made 
of bleached bones. One should meditate on TSr5, the mother of the three worlds, 
who is seated on the heart of a corpse, her face resplendent with the power of the 
Never-decaying (Ak$obhya).” ( Tara Tantra , quoted in Hirananda 6 astri 
Gaud’s ”T5ra-rahasya,” Kalyana , &akti atika, 1938. [505]) 

As the star Tara is the ship’s pilot and is shown holding a rudder. A ship is 
shown on her image at Kanheri. 

The Worship of Tara 

The Tantras specify that the goddess is to be worshiped according to the 
Buddhist ritual. Otherwise her worship remains fruitless. 

"The proper way to worship me is the Buddhist way. O Tormentor of 
Men! That way one man alone knows; none other knows its inner significance.” 

( LalitS-upalhyana. [506] ) 

In the AcHra Tantra, the sage Vasistha is said to have vainly attempted to 
worship this divinity and to have lost courage. Then a voice from the sky told 
him to worship in the Chinese way ( clnacara ). He went to China and learned 
to worship T5r5 and succeeded in pleasing the goddess. 
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FOUR: THE DIVINE POWER AS THE GODDESS 


THE THIRD OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

$odasI, the Girl-of-Sixteen, the Power of Perfection, 
and the Divine-Night (Divya-ratrl) 

the sun is the source of our universe. Everything that exists on the earth, 
substance, form, thought, knowledge, etc., must trace its origin to the solar 
substance. The peaceful manifest aspect of the Golden-Embryo (Hiraijya- 
garbha) which appears to us as the sun, the source of our life, is connected with 
the number 5 and with the five elements and is represented in the five-faced 
6iva. In him the full cycle of perfected being, of accomplished creation, is real- 
ized, hence he is also associated with the number taken to represent perfection, 
totality, that is, the number 16. The power of the five-faced Siva is known as the 
Girl-of-Sixteen. In every form of existence perfection is linked with this number. 
In human life sixteen years represent the age of accomplished perfection, after 
which decline sets in; sixteen days form the completed lunar cycle from the new 
moon to the full moon. The full moon is the moon of sixteen days. The Girl-of- 
Sixteen rules over all that is perfect, complete, beautiful. 

After dawn, after the hour of the Star (Tara), comes the hour of perfection. 
The young sun has risen in its fullness; its fierceness has not yet appeared. It 
seems gentle, bright, auspicious ( hva ). In the morning sun men worship the 
Progenitor, the principle that gives life to the three worlds and to all the mortals 
and immortals. 

The Girl-of-Sixteen, the power of Siva as the ruler of the three worlds, is, 
according to the Sodas! Tantra, identified with the Belle-of-the-Three-Cities 
(Tripura-sundarl), said to be the light radiating from the three eyes of Siva to 
illumine the worlds. Hence she is "the Girl-of-Sixteen in whom the three forms 
of light unite.” (Ibid. [507]) 

Indra, the wielder of the thunderbolt, is a solar aspect of Siva, hence he is 
sometimes identified with the Girl-of-Sixteen. 

“Indra is Sodafil” ( Satapatha Brahmana 4.2.5.14. [508]) 

In the Sodas l Tantra [509] we find the description of the Girl-of-Sixteen: 

"I salute the auspicious goddess who shines like the orb of an infant sun, 
has four arms and three eyes, and holds a noose, an elephant hook, an arrow, and 
a bow.” 

As a form of the eternal night, SodaSI is the Divine-Night (Divya-ratrl), 
the night of perfection. 
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The Ten Objects-of-Transcendent-Knowledge (maha-vidya) 

THE FOURTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Bhuvanesvarl, the Lady of the Spheres, the Power of Knowledge, 

and the Night-of- Realization (Siddha-ratrl) 

once the three worlds have been created, the universe matures, the Girl- 
of-Sixteen (SodaS!) makes place for the resplendent lady-of-the-spheres 
(Bhu vaneS van), consort of the Three-eyed Siva (Tryambaka). Creation now 
becomes a powerful flow, a constant evolving, over which rules the Sovereign 
Goddess. As the ruler of the universe she is also known as the Queen-of-Queens 
(Raja-rSjeSvari). 

She is depicted in the Bhuvanesvarl Tantra. 

"With the moon as her diadem, with large breasts and three eyes, smiling, 
she shines like the risen sun. Her hands grant boons, allay fears, and hold an 
elephant hook and a noose. I bow to the fear-inspiring lady of the spheres." 
( Bhuvanesvarl Tantra. [510]) 

"With the ambrosia made from the lunar essence, that is, the seed, the 
sacrificial offering, soma , she quenches the thirst of the world. This is why the 
all-powerful goddess has the moon, the cup of soma, as her diadem. She takes 
care of the three worlds and feeds them, so one of her emblems is the gesture-of- 
granting-boons (vara mudra). The sign of her kindness is her smile. The em- 
blems of her ruling powers are the elephant-driving hook and the noose. 

"The lady of the spheres is represented with various attributes. In the lower 
of her right hands she holds a chalice, in the upper right hand a mace, in the up- 
per left hand a shield, in the lower left hand the bilva fruit, called the fruit-of- 
Fortune (srl-phala). On her head are a serpent, a ling a, and a yoni. Preciously 
colored like molten gold, the all-powerful goddess wears a divine garland and 
gold ornaments. 

"Her marvelous radiance illumines the universe. The fruit in her hand 
shows her as the giver of the fruit of actions. Her club is the ‘power to act’ or 
‘power of dispersion’ ( viksepa sakti). The ‘power of knowing’ ( jfiana sakti) is her 
shield; the ‘tendency toward liberation, toward the Fourth stage’ ( turlya vrtti), 
is the chalice which contains the sap of existence, that is, delight in the Self. The 
lifiga is the male principle ( purusa tattva), the Cosmic Man; the yoni represents 
Nature (prakpti tattva ) . The serpent is ‘Time’ (kala tattva). 

"Placed on her head, the serpent, the lifiga, and the yoni show her to be the 
manifest form of the Transcendent-Immensity, the Para-Brahman, which sup- 
ports the trinity of Nature, Person, and Time (kala). 
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“The lady of the spheres, as the embodiment of transcendent knowledge 
that sustains the world, is said to represent the totality of the everlasting knowl- 
edge, fragments of which are revealed in the Vedas. The lady of the spheres is 
not really different from the divinity of knowledge, Sarasvatl, the power that 
protects the worlds, although her attributes appear to be distinct.” (Karapatrl, 
“Sri Bhagavati tattva.”) 

As a form of the eternal night BhuvaneSvarl is the Night-of-Realization 
(Siddha-ratri), the veil made of knowledge which surrounds the universe. 

THE FIFTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Chinnamasta, the Beheaded, the Potver of the Sacrifice, 
and the Night- of- Courage (Vlra-ratri) 

once the world has reached a state of stability, it continues to exist, de- 
pending for its sustenance on destruction, on burning, on devouring. The cosmic 
sacrifice expresses this constant process, and the ritual sacrifices performed by 
man have for their purpose a conscious co-operation with the cosmic life; this is 
the purpose of rites in all religions, and ritual is always a form of sacrifice. 

The aspect of 6iva which presides over the cosmic sacrifice is the Headless 
(Kabandha). 

The Vedic ritual of sacrifice consists in beheading the victim. 

“The sacrifice is indeed beheaded.” ( Satapatha Brahmana. [51 1]) Hence the 
power of the sacrifice is shown in the Beheaded (Chinnamasta). 

The first offering from which life springs forth is an offering of semen; the 
full offering is the blood of a mature victim. From the latter offering is derived 
the food upon which we live. The taking of life, the feeding upon life, when 
understood as a participation in a cosmic, eternal process, can become a means of 
realization, instead of being merely an unconscious participation in a cosmic 
process. Hence the conscious man should partake only of sacrificed flesh, and 
the first fruits of all produce should be offered to the deity. 

The whole system of the created universe is divided into five forms of 
ritual sacrifice. The Beheaded rules over them all. Among men the five sacri- 
fices are those to the elements (bhuta yajfia), to men (manusya yajfia) , to An- 
cestors (pitr yajfia), to gods (deva yajfia), and to the Immensity ( brahma 
yajfia). The last is identified with the study of the Scripture. 

Details regarding the symbolism of beheading can be found in the Purapas 
in the tale of Hayagrlva, where the head of the sleeping Vispu is cut off. 
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At the end of the ritual sacrifice there is a ceremony called the "joining of 
the head” ( siro-sandkana ), in which the head is symbolically reattached to the 
body of the victim. This represents the consummation of the cycle, the ultimate 
resurrection of all forms, without which the meaning of the sacrifice would 
remain incomplete. 

The solar radiation ( pravargya ) is also a constant offering. The life of the 
sun, poured into the world so that it may live, is the essence from which food 
(anna) takes its substance. This solar radiation is compared to a perpetual 
beheading of the sun and as such the Beheaded represents the life-giving and 
life-destroying power of the sun. 

In Buddhism the Beheaded is shown as the Power-of-the-ThunderboIt 
(Vajra-yoginI). Her philosophical form is Prajfia-paramita. 

The Tantras describe the Beheaded as follows: 

"Her left foot forward in battle, she holds her severed head and a knife. 
Naked, she drinks voluptuously the stream of the blood-nectar flowing from 
her beheaded body. The jewel on her forehead is tied with a serpent. She has 
three eyes. Her breasts are adorned with lotuses. Inclined toward lust, she sits 
erect above the god of love, who shows signs of lustfulness. She looks like the 
red China rose.” ( Chinnamasta Tantra. [512]) Her eyes are blue. 

As a form of the eternal night Chinnamasta is the Night-of-Courage 
(Vira-ratrl) when the victim is brought to the altar of sacrifice. 

THE SIXTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Bhairavl, the Fearful Goddess, the Power of Death, 

and the Night-of-Death (Kala-ratrl) 

chinnamasta represents the end of things, the spectacular moment when 
the victim is sacrificed, beheaded; life, existence, comes to an abrupt end. 

But this sudden end is only the culmination of a process that began long 
before. Destruction begins from the very first moment of existence. Death is 
ever present, ever at work, in everything. This aspect of death is called the 
perpetual-destruction ( nitya-pralaya ). 

The fire of destruction is believed to dwell in the southern direction. Yama, 
the king of death, is the ruler of the south, while Soma, the "essence of life,” of 
love ( sneha tattva), dwells in the north. The aspect of Rudra representing 
the divinity of death is the southern aspect. It is called the Southern-Image 
(Daksiril-mQrti) or the Time-of-the-Fearful (Kala-Bhairava). 
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FOUR: THE DIVINE POWER AS THE GODDESS 
"The lady of the spheres, as the embodiment of transcendent knowledge 
that sustains the world, is said to represent the totality of the everlasting knowl- 
edge, fragments of which are revealed in the Vedas. The lady of the spheres is 
not really different from the divinity of knowledge, Sarasvati, the power that 
protects the worlds, although her attributes appear to be distinct." (Karapatri, 
"Sri Bhagavatl tattva.”) 

As a form of the eternal night Bhuvaneivari is the Night-of-Realization 
(Siddha-ratrl), the veil made of knowledge which surrounds the universe. 
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and the Night- of- Courage (Vlra-ratri) 

once the world has reached a state of stability, it continues to exist, de- 
pending for its sustenance on destruction, on burning, on devouring. The cosmic 
sacrifice expresses this constant process, and the ritual sacrifices performed by 
man have for their purpose a conscious co-operation with the cosmic life; this is 
the purpose of rites in all religions, and ritual is always a form of sacrifice. 

The aspect of 6iva which presides over the cosmic sacrifice is the Headless 
(Kabandha). 

The Vedic ritual of sacrifice consists in beheading the victim. 

“The sacrifice is indeed beheaded.” (Satapatha Brahmana. [51 1]) Hence the 
power of the sacrifice is shown in the Beheaded (Chinnamasta). 

The first offering from which life springs forth is an offering of semen; the 
full offering is the blood of a mature victim. From the latter offering is derived 
the food upon which we live. The taking of life, the feeding upon life, when 
understood as a participation in a cosmic, eternal process, can become a means of 
realization, instead of being merely an unconscious participation in a cosmic 
process. Hence the conscious man should partake only of sacrificed flesh, and 
the first fruits of all produce should be offered to the deity. 

The whole system of the created universe is divided into five forms of 
ritual sacrifice. The Beheaded rules over them all. Among men the five sacri- 
fices are those to the elements (bkuta yajiia) , to men ( manusya yajfla ) , to An- 
cestors ( pitf yajfla), to gods ( deva yajfla), and to the Immensity ( brahma 
yajfla). The last is identified with the study of the Scripture. 

Details regarding the symbolism of beheading can be found in the Puraijas 
in the tale of Hayagriva, where the head of the sleeping Visiju is cut off. 
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At the end of the ritual sacrifice there is a ceremony called the "joining of 
the head" ( siro-sandhana ), in which the head is symbolically reattached to the 
body of the victim. This represents the consummation of the cycle, the ultimate 
resurrection of all forms, without which the meaning of the sacrifice would 
remain incomplete. 

The solar radiation ( pravargya ) is also a constant offering. The life of the 
sun, poured into the world so that it may live, is the essence from which food 
(anna) takes its substance. This solar radiation is compared to a perpetual 
beheading of the sun and as such the Beheaded represents the life-giving and 
life-destroying power of the sun. 

In Buddhism the Beheaded is shown as the Power-of-the-Thunderbolt 
(Vajra-yoginI). Her philosophical form is Prajfia-paramita. 

The Tantras describe the Beheaded as follows: 

"Her left foot forward in battle, she holds her severed head and a knife. 
Naked, she drinks voluptuously the stream of the blood-nectar flowing from 
her beheaded body. The jewel on her forehead is tied with a serpent. She has 
three eyes. Her breasts are adorned with lotuses. Inclined toward lust, she sits 
erect above the god of love, who shows signs of lustfulness. She looks like the 
red China rose." ( Chinnamasta Tantra. [512]) Her eyes are blue. 

As a form of the eternal night Chinnamasta is the Night-of-Couragc 
(Vlra-r5trl) when the victim is brought to the altar of sacrifice. 

THE SIXTH OBJECT OF TRANSCENDENT 
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RUaic&vl, the Fearful Goddess, the Power of Death, 

and the Night- of-Death (Kala-ratrl) 

chinnamasta represents the end of things, the spectacular moment when 
the victim is sacrificed, beheaded; life, existence, comes to an abrupt end. 

But this sudden end is only the culmination of a process that began long 
before. Destruction begins from the ver} r first moment of existence. Death is 
ever present, ever at work, in everything. This aspect of death is called the 
perpetual-destruction ( nitya-pralaya ) . 

The fire of destruction is believed to dwell in the southern direction. Yama, 
the king of death, is the ruler of the south, while Soma, the "essence of life," of 
love ( sneka tattva), dwells in the north. The aspect of Rudra representing 
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FOUR: THE DIVINE POWER AS THE GODDESS 
The power of this all-pervading ruler of death is the Fearful-Goddess, 
Bhairavl, also called the Fearful-Goddess-of-the-Three-Cities (Tripura- 
Bhairavl). All that the lady-of-the-spheres (Bhuvanelvari) protects, the Fearful 
Goddess ceaselessly destroys. She is the Tangible-Demoness (Apara-Dakini), 
ever near, ever to be felt. Her soft and gentle hand slowly, voluptuously, 
silently, does the work of death. 

“Softly smiling, you shine with a crimson glow that may be compared to 
a thousand newly risen suns. You wear a silken veil and a garland of skulls. 
Blood smears your breast. Three voluptuous eyes adorn your lotus face; the 
moon is your diadem. Your lotus hands show the gestures of victory, of wisdom, 
the granting of boons, and the allaying of fear.” ( Tripura-bhairavl Tantra.[5 13]) 

THE SEVENTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Dhumavati, the Smoky One, the Power of Poverty, 

and the Night-of-Frustration (Daruija-ratrl) 

once all is destroyed, the universe goes into smoke; hence the power of 
ultimate destruction is called the Smoky-One {Dhumavati). She has destroyed 
the body of things, that is, the male emblem that is the universe, hence she is 
called a widow ( vidhava ). Nothing is left for her to own, hence she is utterly 
destitute. She is the goddess-of-poverty (Daridra), of frustration, of despair, 
identified with Mis-fortune (A-laksm!) and with the divinity-of-disease-and- 
misery (Nirrti), “the fearful poverty that is Nirrti" [5i<*]. 

Her visage can be seen in the destitute, the beggars, the lepers, the dis- 
eased. She dwells in the wounds-of-the-earth [ksataviksata-prthivl ) , in deserts, 
ruined houses, tatters, hunger, thirst, widowhood, quarrels, the mourning of 
children, etc. 

"She appears as a woman of unhealthy complexion, restless, wicked, tall, 
with a dirty robe and disheveled hair. With gaps in her teeth, she looks like a 
widow, and holds in her hand a winnowing basket. Her eyes seem cruel, her 
hands tremble, her nose is long. She behaves deceitfully and is sly in her looks. 
Insatiably hungry and thirsty, she inspires fear and is the instigator of quarrels." 
( DhUmavatl Tantra. [515]) 

DhOmSvatl rules over the rainy season. For four months the solar light is 
hidden by the evil water-spirit (asura-apya-prana) . This corresponds in the 
cosmic cycle to the night of the gods when the spirits of darkness rule. The 
night of DhQmSvatl is the Night-of-Death (Kala-ratrl). No ritual can be per- 



The Ten Objeds-of -Transcendent-Knowledge (maha-vidya) 283 
formed during that time, no pilgrimage, no marriage, no initiation. At the end 
of that period the rule of light returns and the festival of lights ( dlpavall ) takes 
place. The peaceful reign of Kamala begins. 

THE EIGHTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

The Deceitful, Crane-headed Bagala, the Power of Cruelty, 
and the Second Night- of- Courage (Vira-ratrl) 

in all those who create is found a subtle desire to destroy all but them- 
selves. This desire to kill, to destroy, is reflected in the heart of every micro- 
cosm, of every living being. This secret desire which, without our knowledge, 
guides many of our actions is represented as a woman with the head of a crane, 
the gentle-looking crane being considered the most deceitful of all animals. 
This goddess is called the Crane-headed, Bagala-mukhl. 

The Crane-headed presides over all the subtle forms of killing. She is the 
goddess of black magic, of poisons. She rules over the subtle perception which 
make us feel at a distance the death or misery of those we know. She incites 
men to torture one another. She revels in suffering. 

"I bow to the two-armed goddess who with the right hand grasps the 
tongue of her enemy and with her left hand tortures him. She holds a mace and 
is clad in yellow.” ( Bagalamukhl Tantra. [516]) 

Her consort is the One-faced (Ekavaktra) Rudra. 

The night of BagalS is identical to that of Chinnamasta. It is the Night-of- 
Courage (Vira-ratrl), the time of suffering. 

THE NINTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

Matartgi, the Elephant Power, the Power of Domination, 
and the Night-of-Delusion (Moha-ratri) 

the elephant, king of beasts, is the mount of kings and the symbol of 
royal power, the power of domination. Indra, the king of heaven, is shown riding 
on an elephant. §iva, as the world ruler, the dispenser of justice, the embodiment 
of kingly virtues, the destroyer of evil, is known as the Elephant (Matahga). 

After the terror of the night appears the reassuring sunlight. The demons 
are defeated; MatafigI, the Elephant power, establishes the rule of peace, of 
calm, of prosperity. 
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“We meditate on Matafigi, the Elephant power, delight of the world. Dark, 
with a white crescent in her garland, and with three lotus eyes, she sits resplend- 
ent on a jeweled throne, fulfilling the wishes of her devotees. Her two feet are 
honored by the hosts of the gods. She shines like a blue lotus, resembling the 
forest fire which consumes the abode of the demons. Holding in her four 
beautiful lotus hands a noose, a sword, a shield, and an elephant hook, she 
gives to those who invoke her all they may wish for." ( Matangl Tantra. [5 1 7j) 

The day is, however, a dream, a mirage that appears in the eternal night. 
As a form of night, MatangT is therefore the Night-of-Delusion ( Moha-ratri). 

THE TENTH OBJECT OF TRANSCENDENT 
KNOWLEDGE: 

The Lotus-Girl, Kamala, the Power of Wealth, 

and the Night-of-Splendor (Maha-ratrl) 

the lotus-girl (Kamala) is the consort of the Everlasting-^iva (SadS- 
Siva) who protects the world and can be identified with an aspect of Visnu. She 
is the embodiment of all that is desirable, the exact counterpart of the Smoky- 
One (DhQmSvat!). The signs of the zodiac in which the two divinities are said to 
dwell are in opposition. Kamala rules over the auspicious Rohiiil sign (Taurus), 
giver of wealth, while DhQmavatl dwells in the Jyestht sign (Scorpio) which 
brings poverty. 

“With a golden complexion, bathed in the stream of ambrosia flowing from 
golden vessels held by the trunks of four white elephants, she looks like the 
abode of snow, the Himalaya. Her hands grant boons, allay fear, and hold two 
lotuses. She has a brilliant diadem. Her hips, like ripe fruits, are loosely draped 
in a silken garment. We bow to her who stands upon a lotus." ( Kamala Tantra. 
[ 618 ]) 

Kamala is identified with LaksmT, the goddess of Fortune. Many of the 
popular representations of LaksmT are really images of Kamala. 

The aspect of the eternal night corresponding to Kamala bears the same 
name, Maha-ratrl, as the night of Kali but is interpreted to mean the Night of 
Splendor. 
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Some Other Aspects of the Goddess 


T here are as many aspects of the Goddess as there are gods or aspects of 
creation. Among the goddesses a few are more prominently worshiped. 
But this seems to have varied considerably in different periods. 

Uma 

the word uma is said to mean "light," although it is often interpreted as 
meaning "the peace of the night," a very suitable name for the consort of the 
lord-of-sleep (Siva). The first known mention of the Goddess as Um5 is in 
the Kena Upanisad, where she is a mediatrix between Brahma and the other 
gods. As a divinity she is sometimes identified with Speech (Vac). 

“Uma is the eternal knowledge, whose shape is limitless space. In every 
part of the boundless energy of Rudra dwells his power of illusion as the seed 
( blja ) of the universe, just as the power of the mighty banyan tree dwells in 
every tiny seed. Uma is the power of germination; she is orderly creation and 
as such different from Maya, who is incidental, indiscriminate happening." 
(Saiikarananda Giri, “Uma," Kalyana, Sakti anka, p. 48.) 

“From the point of view of the ‘philosophy of nondual power’ (3akti- 
advaita), light, the nature of which is pure knowing, is considered to be the 
‘essence called the lord of sleep' (&iva tattva). The conscious thought {vim aria) 
that appears within this light is its power [iakti). Together with light, the 
existence of a power of perception of thought-form is a necessity. Without light 
there could be no perception and without perception no light. A conscious mind 
must be present at every stage. Even when the veils of ignorance are removed, 
the possibility of thought remains by itself as an oriented motion." (KarapatrT, 
"Sri Bhagavatl tattva,” Siddhdnta, V, 1944—45, 173.) 
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FOUR: THE DIVINE POWER AS THE GODDESS 


The Unborn or the She-Goat (Aja) 

the word aja means both "she-goat” and “the unborn.” The she-goat is 
taken as the symbol of Unmanifest Nature (avyakta). 

"One single she-goat (aja), red, white, and black, gives birth to many 
small ones which look just like her. One he-goat, enjoying her, follows her. The 
others, having enjoyed her, abandon her.” (Taittirlya Aranyaka 10 .IO.I. [519]) 

"Like the She-Goat, Nature ( prakrti ), made of the three qualities, gives 
birth to the world. First to be bom is the universal Intellect, the transcendent- 
principle (mahat). In it, too, are found the three fundamental qualities. Its 
black quality is the tendency toward disintegration, the nature of which is to 
veil. Its white quality is the tendency toward concentration, the nature of which 
is to give light. Its red quality is the revolving tendency, the nature of which is 
enjoyment. Some of the goats, after enjoying the spotted she-goat whose 
children are likewise spotted, still follow her, while others, having enjoyed her, 
abandon her. So also some living beings, after enjoying Nature, follow her who, 
spotted with the three qualities, procreates the world, while others, having 
enjoyed her, proceed toward another goal." (Karapatri, "6ri Bhagavatl tattva," 
p. 174.) 

The Destroyer-of-the-Genii (Camunda) 

cXmuisipX is an emanation of intellect symbolized by the goddess Beyond- 
Reach (Durga). The Markandeya Purana (87.5-7) gives a description of her: 
"From the forehead of the Mother (Ambika, i.e., Durga), contracted with 
frowns, sprang forth a black goddess of fearful aspect. She carried a sword, 
a noose, and a heavy mace. Round her neck was a garland of dead corpses. Dry, 
withered, and hideous, she was dressed in the hide of an elephant. Her mouth 
open, her tongue hanging out, her eyes bloodshot, she filled the quarters of 
heaven with her shouts.” 


The Coiled-Energy (Kundalinl) 

in the microcosm the Goddess appears as a dormant energy, coiled like a 
serpent but able, when she wakes up, to destroy the illusion of life and lead to 
liberation. 
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In the macrocosm this coiled energy, when it begins to move and manifests 
itself, gives birth to the universe. When it coils round the supreme Siva, the 
universe goes to sleep. 

The Mother (Ambika) 

under her main manifest aspect, which is Nature ( prakrti ), the Goddess is 
the mother of the world. She is invoked in the form of the solar-hymn (Savitr) 
in the twilight rituals (sandhya) which every twice-born should perform at the 
conjunction of day and night and at midday and midnight. 

As the world’s mother the Goddess appears ever merciful. She forgives 
all, and is kind even to ungrateful sons, for “a bad son may be born, never a 
bad mother.” (Sahkaracarya, Aparadha-ksamapana Stotra. [520]) 

“She fights her enemies with skill, yet shows mercy toward them. She 
remains at heart a mother. Purifying her sons with her arrows, she sends them 
to heavenly worlds. Verily, all are the sons of the Mother. Who could be her 
enemy?” (Karapatri, "Sri Bhagavati tattva,” p. 174.) 

The Seven -Mothers (Sapta-Matrkas) 

the goddess is depicted under seven motherly forms called the Seven 
Mothers or Matrkas. These in the “creation by the word” are identified with 
the seven matrices or vowels (five pure, two mixed: e, 0), the basis of all lan- 
guage, language being the instrument of transmitted knowledge. 

The seven mothers are called: the Power-of-the-Immense-Being (Brah- 
maijl), consort of Brahm5; the Power-of-Universal-Dominion (MaheSvari), 
consort of Siva; the Power-of- Youth (Kaumari), consort of Skanda; the Power- 
of-Pervasion (Vaisijavl), consort of Visiju; the Power-of-the-Boar (VarShl), 
consort of Varaha, the Boar incarnation; the Power-of-Might (IndranI), con- 
sort of Indra; the Destroyer-of-Demons (Camunda). 

IndranI 

iNDRXistl, the consort of the king-of-heaven (Indra), is sometimes called 
SacI (eloquence). She is also called PaulomI because she was the daughter of 
the demon Puloman. Indra killed Puloman and made her his wife. 

IndraijI corresponds to the Sujata of Buddhism. 
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FOUR: THE DIVINE POWER AS THE GODDESS 


The Destroyer of the Buffalo-Demon (Mahisa-asura-mardinl) 1 

a long war had been waged between the gods, led by Indra, and the anti- 
gods. The king of the antigods, the genie Mahisa (the Powerful), won the 
war and established himself in heaven. The gods wandered homeless on the 
earth. Then, guided by Siva and Vi$nu, they concentrated their powers which 
came forth from the mouth of each one in the form of a jet of fire. These flames 
united into a blazing sphere which took the shape of a goddess. The power of 
6iva formed the head, that of Yama the hair, that of Vi§nu the arms, that of 
the Moon the breasts, that of India the waist, that of Brahma the feet. From 
the power of the Sun came the toenails, from the Vasus the fingernails, from 
Kubera the nose, from Prajapati the teeth, and from Agni the eyes, from the 
Twilight (Sandhya) the brows, from Vayu the ears. Each god handed over 
his weapons to the goddess. 

Riding a lion, the goddess whose name is Durga (Beyond Reach) de- 
feated the armies of the antigods and fought the genie Mahi§a. Mahi§a took 
many shapes to fight her and, finally, that of a buffalo, symbol of death. She 
pierced the throat of the buffalo, and when the genie tried to escape from the 
animal's body, she cut off his head with a sword and could thereafter restore 
heaven to the gods. 

Minor Forms of the Goddess: Yogiriis, Ddkims , Grains , Bhairavis, 

and Sakiriis 

Toginls are the attendants of Durga. Originally they were eight, but later 
they became thirteen, then sixty-four. They are represented as ogresses or 
sorceresses. 

The dakinls are female imps, eaters of raw flesh. They are attendants of 
Kali. Putana, the demoness who attempted to poison the child Kpsija, was a 
dakinl. 

The grahls ( seizers ) are witches who enter into newborn babies and cause 
them to die. 

Bhairavis (fearful ones) are fearful-looking female servants of 6iva and of 
Durga. 

The Minis (able ones) are female demons, attendants of Durga. 

1 This story is told in the MSrkaydeya Pur Una, ch. 82 and 83 . These chapters 

are reproduced in the Durg a Saptaiati. The same story is told more briefly in several 

other PurSpas and in the Mahabharata. 
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The Sons of Siva 


Ganapati or Ganesa, the Lord of Categories 

E verything which our senses can perceive or our mind can grasp can be 
expressed in terms ofkind, of category. Hence it is logical for us to consider 
“category” as a fundamental element of existence. "All that can be counted or 
comprehended is a category ( gana ),” 1 “the word ‘category* meaning any 
collection of things.” 2 * The principle of all the classifications through which the 
relations between different orders of things, between the macrocosm and the 
microcosm, can be understood is called the lord-of-categories (Gaijapati). 

“Gaijapati, the ruler of all categories,” 5 can be identified with divinity 
in its perceptible manifestation. “I bow to you, lord of categories. You alone 
are the visible form of the principle. You alone are the creator, you alone are 
the sustainer, you alone are the destroyer, you alone are unmistakably the 
Principle-of-All (brahma), the true Self.” ( Gariapati Upanisad 2. [524]) 

“O Lord of Categories, thou art the lord, the seer of seers, unrivaled in 
wealth, king of elders, lord of the principle of principles. Hear us and take thy 
place, bringing with thee all enjoyments.” ( Rg Veda 2.31.1. [525]) 

The principle of categories transcends intellect. “The lord of categories 
rules over the universal-intellect ( mahat-tattva ), and the principles-of-the- 
elements (tatlva) derived from it.” (Quoted in Karapatri's <3rl Bhagavat tattva, 
p. 645. [526]) 

The Cult and the Names of Ganapati 

Though named indirectly in the Taittiflya /. Iranyaka and in an interpolated 
passage of the Maitrayanl Sarhhita, Gaijapati appears in his present form only 

1 KarapStrl, Sri Bhagavat tattva [52! ], p. 638. 

2 Ibid. [522] 

S Ibid. 1523] 
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one begins anything, hence one should first bow to Ganeisa. Not only is he 
worshiped at the beginning of every enterprise, his image is seen at the en- 
trance of every house, of every sanctuary. 

The identity of the macrocosm and the microcosm can be observed in the 
permanence of the relations found as the substratum of all the aspects of the 
perceptible universe. These relations can best be expressed in terms of number. 
Hence number is easily seen as the common element of all forms, the all- 
pervading unity of all substance. 

Elephant and Man 4 

Gapapati is represented as an elephant-headed man to express the unity 
of the small being, the microcosm, that is man, and the Great Being, the 
macrocosm, pictured as an elephant. The word "man” { nara ) is defined as 
meaning "divinity qualified.” The microcosms are the progeny of the Cosmic 
Being, hence "the beings born of the [universal] Man are known to the sages 
as men.” ( MahabhZrata 5.70.10. [528]) 

The word gaja (elephant) is taken to mean "the origin and the goal." 
"The stage reached by the reintegrated being, the yogi, in his experience of 
ultimate identification ( samadhi ) is called ga, the 'goal'; and the principle 
called ja, the 'origin,' is that from which the syllable-of-obeisance, AUM, is 
said to be issued through a process of multifold reflection.” [529] The elephant 
is thus a symbol of the stage “whence existence begins” ( Brahma Sutra 1.1.4. 
[530]) and "whence the syllable AUM issues, from AUM as for the Veda the 
[universal law, i.e., the] Veda, and from the Veda the universe” [531 ]. 

The man part of Ganapati, representing the manifest Principle, is inferior 
to the unmanifest, shown as the elephant. The elephant part is therefore the 
head. 


Thou Art That 

In terms of the world a man cannot be an elephant, yet this can be true in 
terms of divinity, for divinity is that in which opposites coexist. This becomes 
evident when we trace each symbol to its essential meaning. The sacred utter- 
ance which represents Ganapati is "Thou art That” ( tat tvam asi). 

"Thou [the living being] art the visible form of That [the supreme es- 
sence].” ( Ganapati Upanisad 2. [532]) 

4 The following description of Ganapati is based mainly on Sw3mi KarapS- 
trl's Sri Bhagtrvat tattva. 
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The Image of Ganapati 

Like every other Hindu deity, Gaijapati can be represented through various 
symbols. There is therefore a mantra or sound representation, a yantra or 
graphic representation, and an icon or image of Ganapati. 

The mantra or sound image of Gaijapati is the monosyllable AUM uttered 
at the beginning of every rite. Its meaning is also expressed in the sacred 
formula tat team asi, "Thou art That," which represents the fundamental iden- 
tity of the macrocosm and the microcosm. 

The svastika is the graphic symbol of GaneSa. It is made of a cross repre- 
senting the development of the multiple from the basic unity, the central point, 
but each of its branches is bent so that it does not aim toward the center. This 
is intended to show that we cannot reach the basic unity directly through the 
outward forms of the universe. Hence the way toward the principle (tattva) is 
said to be "crooked." 

There is also an elaborate diagram called the GaijeSa yantra, used for ritual 
worship. Another symbol of Gaijapati is the stone Svarijabhadra. 

In the Gaiiapati Upanisad ( 1 1-14 [537]) the image of the deity is described. 

He has one tusk and four arms. 

Two of his hands hold a noose and a hook, while two other hands 
show the gestures of removing fear and granting boons. 

A mouse is seen on his fag. 

Red, obese, he has ears like winnowing baskets; 

he is dressed in red ; his limbs are painted with red sandal paste. 

He is worshiped with redfowers. 

Unfailing, merciful, the origin of the worlds, 
he appears at the beginning of creation, 
alone, beyond Nature, beyond the Cosmic Person. 

He who meditates on his form becomes great among the reintegrated. 

THE TUSK 

Gaijapati has only one tusk. According to the Maudgala Parana [538], 
"the word ‘one' is the symbol of illusion ( mdya ); from it everything has sprung. 
The tooth (or tusk) is the support of existence; it is therefore the impeller of 
illusion.” 
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Gaijapati has only one tooth because in him are united the qualified or 
manifest being which is illusion {maya) and the nonmanifest unqualified being 
which is the support of illusion, the illusion-giver ( m&yin ) . 

THE TRUNK 

Ganapati’s trunk is bent. "His face, shape of the Self, is crooked." (Quoted 
in Karapatrl, £rl Bhagavat tattva, p. 642. [539]) 

"While the outward form of the world appears intelligible for mind and 
words, divinity cannot be directly understood and is therefore said to be crooked. 
[Gapapati’s] trunk is also said to be bent because he is the master of obstacles.” 
(Ibid. [540]) 

The trunk of Gaijapati is sometimes represented as bent to the right and 
sometimes to the left. These directions correspond to the two ways in which 
obstacles can be got round and the supreme goal reached. These arc the right- 
hand and the left-hand ways. This meaning applies also to the svastika, whose 
arms can be bent to either side. 

THE FOUR ARMS 

As the universal ruler, Gaijapati has four arms. It is he who established 
the four kinds of beings. It is he also who instituted the four castes and the 
four Vedas. 

"In heaven this child will establish the predominance of gods, on earth that 
of men, in the nether world that of the antigods and serpents. O priest! he causes 
the four principles of the elements to move and is therefore four-armed. 5 There 
are many kinds of quaternary; he has established them all.” (Ibid. [54l]) 

To catch delusion (mofoz), the enemy of all seekers, he holds the noose. 
The driving hook is the insigne of the ruler of the universe, and the hand 
granting boons shows him as the fulfiller of desires. The hand allaying fear 
shows that Gaijapati is beyond the realm of time, of death, to which all fear 
pertains. 

THE MOUSE 

The vehicle of Gaijapati is the mouse ( musaka ). The mouse is the master 
of the inside of everything. The all-pervading Atman is the mouse that lives 
in the hole called Intellect, within the heart of every being. It is the real enjoyer 
of the pleasures of all creatures. Like the mouse, this self of all is a thief, because, 
unnoticed, it steals away all that people possess. It hides itself behind the 
5 The fifth element, ether, is ever motionless. 
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inscrutable shapes of illusion, and no one knows that this inner ruler takes for 
himself the pleasures people believe they enjoy. “It is he who is benefited by 
all penance,” ( Bhagavadglta 5.29. [542]) 

The word musa (mouse) comes from the root mus, “to steal" (Dhatu- 
patha 17.26 [54S]). Although it steals from people the things they enjoy, the 
mouse has no concern whether those enjoyments are virtues or vices. Similarly, 
the inner ruler of everything, hidden under the inscrutable illusion, enjoys the 
pleasures of all, but remains unaffected by vice or virtue. 

“The mouse is his vehicle, glorious for all to behold. Eternal wisdom (the 
Vedas) named him the ‘Mouse Rider.' The root mus means 'to steal.' Theft is 
the support of the Immense-Being (Brahma), essence of all names and shapes, 
yet ever remaining hidden. Being the cause, in all enjoyments he is the real 
enjoyer of the pleasure. Those deluded by I-conceit alone are unaware of this. 
He is the All-Enjoyer [ISana], the sovereign Lord (Hvara), established in us 
like a thief. The impeller of mankind, he is said to be a mouse.” (Quoted in 
KarapStri's Sri Bhagavat tattva, p. 643. [544] ) 

Gaijapati is obese because all manifestation is contained in his belly, yet 
he himself is not contained in anyone. 

“Many vast universes were bom from his belly, of this there is no doubt.” 
(Quoted in Karapatri’s Sri Bhagavat tattva , p. 644. [545]) 

The ears of the god resemble winnowing trays because he winnows the 
words that men address to him. He throws away the dust of vice and virtue. 
Real values alone then remain to be apprehended. 

“Only by winnowing does corn, dust-mixed, become dust-free and fit for 
every man to desire as his food.” (Quoted in Karapatrl’s Sri Bhagavat tattva , 
p. 644. [546]) 

“Thus, O lovely one! he who neglects the worship of the winnowing ears 
will never find the Absolute buried under the changing forms of appearances.” 
(Quoted in Karapatri’s Sri Bhagavat tattva, p. 644. [547]) 

"Men seek the protection of the winnowing ears, and reject the impurities 
of all that changes, in order that the Great Being may establish itself in their 
midst and they may become one with him.” (Ibid. [548]) 

Kumara, the Adolescent 

“tormented by the antigod T3raka, the gods, with Indra at their head, 
went to the world of the Self-born, the Creator.” [Kumara-saihbhava 2.1.) 

The Creator said: “Only the seed of Siva can produce a hero who will 
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defeat the powers of evil.” But 6iva, the great Yogi, was lost in meditation. 
K3ma, the god of lust, attempted to attract his attention and was reduced to 
ashes by a single glance of Siva's third eye. The goddess Parvatl began to prac- 
tice austerities. But it was only after a long penance that she won the notice of the 
Lord of Yoga. Once Siva was aroused, none could bear his fiery seed. It fell 
into the mouth of Fire ( Agni) and was afterward received by the Ganges, to be 
finally thrown into a thicket of kaia grass called the Forest-of-Arrows (Sara- 
vana). This seed of life gave birth to the “Jumper” or the “Spurt of Semen” 
(Skanda), who was called the Chaste-Adolescent (Kum2ra) since he remains 
forever young and single. Skanda was thus conceived without the participation of 
a female being. 

He was reared by the six Pleiades (Krttikas); hence he is known as 
Karttikeya (Son of the Pleiades). He developed six faces to drink their milk. 
He was made the lord of war, the secret-chief ( guha ) of the gods' army, and he 
defeated the antigods Mahi§a and Taraka ( Mahabharata 3.14610 and 8.4181), 
whose power, gained through austerities, had threatened that of the gods. The 
leadership of the gods’ army is said to have been the main purpose of his birth. 
He is sometimes considered not only as the son but as an avatar of Siva. 

It is commonly said that the army of the gods is Skanda’s only wife, hence 
he remains forever single; yet according to another tradition he is represented 
as married to the Army (Sena), pictured as a daughter of Brahma, or to the 
Virgin (Kaumari). 

Kumara's strength is immense. Once, as a boy, he thrust his spear into the 
ground, challenging anyone to pull it out or even shake it. Visriu took hold of the 
lance with his left hand and moved it. Immediately the earth shook, with its 
mountains, forests, and seas. But when the daitya Prahlada tried to pull up the 
spear, he could not accomplish the feat and fainted. ( Mahabharata 12.12320.) 

Skanda is shown as an adolescent with one or six heads, two or twelve 
arms. Dressed in red, he holds a bow and some arrows, a sword, a thunderbolt, 
and an ax. His spear, which never misses its mark, returns to his hand after 
killing his enemies. He rides on a peacock called the Year (Paravaqi); his 
emblem is the rooster. His banner, a gift from Fire (Agni), is as red as the fire 
of destruction and flames high above his chariot. 

The cult of Skanda is an ancient one. Patafijali mentions his images, and 
Kushan coins bear his name. He was worshiped in northern India under the 
Guptas. He was the favorite deity of the Calukyas. Today, however, he is wor- 
shiped almost exclusively in southern India. Women must not worship him. It 
has been suggested that he may have been originally a genie of children or of 
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the dead. Several ancient South Indian divinities were identified with him, 
particularly the Boy (Murugan), 6 the Spear-bearer (Velan), the Red-One 
(Seyyan or £eyyavan). Attempts to make him a deification of Alexander or a 
form of Soma or to take him for the Dionysos of Megasthenes have proved un- 
founded. 

The name of Skanda first appears in a passage, possibly an interpolation, 
of the Maitrdyani Samhita and in the Grhya Sutras, where he appears in a 
demoniacal role he will maintain later. The Chandogya Upanisad identifies him 
with Sanat-kumara. His story is found among others in the Siva Purdna and 
the Mahdbhdrata and is retold in the celebrated poem of Kalidasa, the Kumdra- 
sambhava (mainly in parts that pass as apocryphal). His cult is also described in 
the Tantras. The Skanda Purdna, the largest of the Purapas, claims to be an 
epitome of his teachings. There is also a treatise on archery attributed to him. 

Skanda has many names. He is the Adolescent (Kumara), the Son-of- 
the-Pleiades (KSrttikeya), the Secret-One (Guha), the OfFspring-of-Rudra 
(Rudra-sGnu), Dear-to-the-Brahmaijas (Subrahmaijya), the Great-Captain 
(Maha-sena), the Lord-of-Armies (Sen5-pati), the Captain-of-the-Realized 
(Siddha-sena) , the Spear-holder (Sakti-dhara), the Son-of-the-Ganges (GangS- 
putra), Born-in-the-Thicket (6ara-bha), Vanquisher-of-the-demon-T5raka 
(TSraka-jit), Six-faced (Sarjmukha or Sadanana), Son-of-the-Purifier or Son-of- 
Fire (Pavaka), etc. The Mahdbhdrata (S.I46S0) mentions thirty-one of his 
names. 

In yoga, Skanda is the power of chastity. According to Vasudeva Parana 
Agravala ( Kalyana , Siva anka, p. 501 ): “The power of the virile seed, pre- 
served through penance and complete chastity, is called Skanda (the spurt of 
semen) or Kumara (the adolescent). So long as, in the practice of yoga, com- 
plete control is not attained, Kumara is not born, and the mind is ever put in 
check by desires, that is, the gods are defeated by the demons. It is only by 
making his sublimated seed rise through the central inner channel of the subtie- 
body ( susumnd ) up to the 'mouth of fire' ( vahni-mukha ) in the sixth center, 
where it is consumed, that the yogi becomes complete master of his instincts. 
It is then that Skanda is born. The yogi who can master his body and his mind 
even in sleep can use his sexual powers for intellectual and spiritual ends. He 
then becomes really an adept, an image of Siva." 

The Pleiades are divinities of fire envisaged in its gentle and beneficent 

6 Murugan was a Dravidian god of war, the heroic son of the fearful Korrovei. 

Graceful and amicable, he had six faces, twelve arms, and the rooster as an emblem. 

He was worshiped with flower offerings and orgiastic dances. 
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Minor Gods and Genii 


a mono the heavenly beings, the presiding deities of different spheres, species, 
il. and elements are called the everlasting-gods ( nitya devata). They are 
surrounded by minor powers over whom they rule. Among these are the re- 
gents-of-the-directions (Loka-pSlas), the lords-of-progeny (Prajapatis), and 
the deities-protecting-towns-and-villages (grama- devata). 

“The Fragrances [or celestial harmonies] ( gandharva ) and the Essences 
[or unmanifest potentialities] (apsaras) are the celestial beings born of the 
centripetal sattva tendency, the tendency toward light. They are the [minor] 
forms of the Pervader, Vi§nu. 

“The speedy-ones ( yaksa ) or spirits of the earth, the heavenly-humans 
( kinnara ), and the genii ( daitya ) are the kinds of supernatural beings born of 
the revolving rajas tendency. They are therefore aspects of the Creator, 
Brahma. 

“The night-wanderers (raksasa), serpents { naga ), and ghosts (preta) are 
the supernatural beings bom of the obscuring tendency, lamas , or tendency 
toward dispersion. They are aspects of the lord of sleep, Siva, and are shown as 
his attendants. . 

"The main minor deities are the powers-of-realization (yogiril), the minor 
ruling-powers or fairies ( upanayika ), and the village-goddesses ( grama-kall ). 

“The saints, that is, the human beings who, following the path of merit, 
have reached heaven and are enjoying its pleasures, are also counted among the 
gods." 1 

The Attendants of Siva 

the main attendants of 3iva are th cganas, the “categories,” which include 
all the minor deities which are counted in groups. They are under the command 


* VijaylLnanda TripJjht, “Devata tattva,” SanmSrga, III, 1942 . 
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aspect. These six nurses of Kumara are connected with the six subtle centers 
through which Kumara develops. 

Kumara rides on the peacock, the killer of serpents, for he defeats the most 
subtle instincts that bind the spirit of man in his body. Kumara changes poison 
into ambrosia. The serpent, furthermore, represents the cycle of the years. 
The peacock is thus the killer of Time. 

In cosmology, Kumara is identified with the solar energy which dwells in 
the higher sphere of the earth beyond the sphere of air and gives rise to the 
cycle of the year (samvatsara-agni) . He is thus the form of Rudra called the 
Bluc-and-Red (Nlla-lohitS). ( Satapatha Brahmana, Brahma khaijda, 6.1.3.) 
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[or unmanifest potentialities] ( apsaras ) are the celestial beings bom of the 
centripetal sattva tendency, the tendency toward light. They are the [minor] 
forms of the Pervader, Visnu. 

"The speedy-ones (yaksa) or spirits of the earth, the heavenly-humans 
( kinnara ), and the genii ( daitya ) are the kinds of supernatural beings born of 
the revolving rajas tendency. They are therefore aspects of the Creator, 
BrahmS. 

“The night-wanderers ( raksasa ), serpents (naga), and ghosts (preta) are 
the supernatural beings bom of the obscuring tendency, tamas, or tendency 
toward dispersion. They are aspects of the lord of sleep, Siva, and are shown as 
his attendants. ■ 

“The main minor deities are the powers-of-realization (yog ini), the minor 
ruling-powers or fairies ( itpanayika ), and the village-goddesses (grSma-kSll). 

"The saints, that is, the human beings who, following the path of merit, 
have reached heaven and are enjoying its pleasures, are also counted among the 
gods." 1 

The Attendants of Siva 

the main attendants of Siva are thegamw, the “categories," which include 
all the minor deities which are counted in groups. They are under the command 

* VijaySnanda Trips {hi, "Devata tattva," SanmZrga, III, W42. 
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of the lord-of-categories (Gaiia-pati). They dwell on the Pleasure-Mountain 
(KailSsa). 

The main ganas are of nine kinds: the Adityas, the Rudras, and the Vasus, 
which are respectively the divinities of the sky, the atmosphere, and the earth 
(see pp. 1 12 ff., 102 ff., 85 ff.). Besides these important ganas, there are the ten 
Universal-Principles (ViSvas or ViSvadevas), the Satisfied (Tusitas), the 
sixty-four Shining-Ones (Abhasvaras), the forty -nine divinities-of-the-wind$ 
(Anilas), the Princely-Ones (Mah5rajikas), the Means-of-Realization 
(Sadhyas). 

Evil spirits, such as ghosts ( preta ), monsters ( ftisaca ), wandering-souls 
(bhuta), ogresses ( d&kiril ), vegetation-spirits (sahinl), and the fearful-spirits 
( bhairava ), are also counted among the attendants of Siva. 

^ The Universal-Principles (Visvas or Visvadevas) 

According to the Visnu Parana and other Puraijas, the ViSvas are the sons of 
Vi$v3, daughter of Ritual-Skill (Dak$a). 

The number of Vilvas is variously counted between ten and thirteen. 
They are: 


1. Vasu, the Dwelling Place 

2. Satya, Truth 

3. Kratu, Will, Intelligence, 
Sacrifice 

4. Daksa, Ritual Skill 

5. Kala,Time 

To these are sometimes added: 
11 . Rocaka, Pleasantness, or 
Locana, Sight 


6. Kama, Lust 

7. Dhrti, Forbearance 

8. Kuru, the Northern Ancestor 

9 . PurQ-ravas, Cry of Abundance (a 
being dwelling in the atmosphere) 

10 . Madrava, Cry of Joy 

12. Dhvani, Fame 

13. Dhuri, Leadership 


The two last can also be considered as one being. 

We have already met Vasu among the gods of the Vedas and Kala as one 
of the aspects of&iva (see pp. 85 ff. and 200 f., respectively.) Besides these, the 
two most important of the universal principles are Ritual-Shill ( Dak?a) and Lust 
(Kama). 


The Satisfied (Tn$itas) 

The Tu$itas are the sons of the Progenitor-of-Knowledge (Veda-iiras), 
the ancestor of the priestly class, and his wife Satisfaction (Tujita). 
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The Shining (Ablidsvaras) J 

The AbhSsvaras are a class of sixty-four deities which rule over all the 
forms of spiritual and physical enlightenment. 

The main ones are twelve: "Atm3 (the soul), JfiatS (the knower), Dama 
(restraint), Danta (patience), Santi (peace), jHana (knowledge), Sama (tran- 
quillity), Tapas (penance), Kama (lust), Krodha (anger), Mada (intoxica- 
tion), Moha (delusion).” (TarSnatha Tarkavacaspati’s Dictionary [549]. 
Quoted in Monier-Williams, A Sanskrit- English Dictionary , s.v. Abhasvara.) 

The Means -of- Realization [Sadhyas) 

The Sadhyas, or Means of Realization, are different from the Realized 
(Siddhas) (see below). 

“The Sadhyas live upon the fifth nectar [i.e., the Upanisads]. Brahma is their 
mouth. . . . 

“They enter the form [which seems to quiver in the center of the sun] and 
spring forth from that form.” ( Chandogya Upanisad 3.10.1, 2. [550]) 

According to the Agni Parana (Ganabheda adhySya [551 ]), "the Sadhyas 
are twelve. They are named: Manas (mind), Manta (thought), Pr3qa (life), 
Nara (man), Apana (digestive breath), VlryavSn (brave), Vibhu (powerful), 
Hay a (horse), Naya (prudent), Hariisa (swan), N3r3yaqa (refuge of man), 
Prabhu (lord).” 


The Realized (Siddhas) 

“such human beings as have attained liberation and thus are included 
within the limits of Patafijali’s definition of the gods are also divinities, but 
there remains a difference between beings who have become deities after having 
been through the bondage of life and gods eternally unbound. The human 
being who dissolves into Basic-Nature [Pradhana] may appear again and find the 
fruit of his action waiting for him, while a divinity is forever free.” ( Yogatray3n- 
anda, &rl Ramivatira lathi, p. 101.) 

The Siddhas are often mentioned in the MahabhSrata. They are perfect 
and blessed spirits who dwell mostly in the sacred Uttara-Kuru land far in the 
north. (Ibid. 6.254.) 

Siddhapura, the city of the Siddhas, is, however, described in the Arya- 
bhatlya, a fourth-century work on astronomy, as situated in a country where the 
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secrets of heaven and the divine Truth, hence his connection with the goddess of 

speech, V5c. 

The gandharvas wear fragrant garments and feed on the fragrance of herbs 
and the smell of stagnant water. They are associated with Soma, the elixir of 
life, whose dwelling place they guard but whom they sometimes try to monopo- 
lize. They are said to possess limitless sexual power and to be attracted by 
women. They play the part of lovers, give or refuse fecundity. They steal the 
fetus, disturb the mind with wine, gambling, and love. A gandharva is spoken of 
as having cured Varuija of his loss of virility with the help of an aphrodisiac 
plant. 4 * In later Saibhit3s or Brahmaijas they are connected with the human em- 
bryo and are invoked in the nuptial rites. They are shown as having great in- 
fluence over unmarried girls and as taking possession of human beings. 

According to S5yaija, the term gandharva is taken to represent the macro- 
cosm, “the primeval universal life-force enveloped in the cosmic shell,’’ while 
in the microcosm it represents the vital breath. 6 

In later mythology the gandharvas appear as benevolent singers and 
musicians. They play the vlija and know the most beautiful modes. They are 
teachers of musical knowledge. Their king is the Owner-of-the-Wonder-Chariot 
(Citra-ratha). Their place in the heavenly hierarchy is near that of the devas. 

The Visnu Purana says that the gandharvas were born of Brahma but later 
mentions them as sons of Vision (KaSyapa). The Harivamsa makes them spring 
from Brahma's nose. Their cities are splendid. A mirage is called a “city of the 
gandharvas" [gandharva-nagara) . 

The gandharvas are often shown with a human torso and a bird’s or horse's 
head. They are connected with the kinnaras, kimpurusas, and caratias , who are 
also musicians of the gods. They may be connected with the centaurs and with 
initiatory groups constituted in a sect. 6 

They are sometimes called gatus and pulakas. In the Mahabharata, a par- 
ticular people dwelling in the hills and the wilds is called the Gandharvas. 

The Wanderers {car ana) 

the caranas are the panegyrists of heaven. They admire heroes and sing 
their praise. They are also dancers. 

4 See B. RSmacandra Sarma, “Some Aspects of the Vedic Gandharva and 

Apsarases,” Poona Orientalist, XIII (1948), 65. 

6 See B. RSmacandra Sarma, op. cit. 

6 Louis Renou, L'Inde classique, I, 329. 
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The Heavenly-Humans ( kirmara ) 

the kinnaras 7 are mythical beings with a human body and the head of a 
horse (or with a horse's body and the head of a man). They are musicians who 
sing the praise of the gods and are sometimes regarded as a variety of gandharva. 
They are attached to the service of Kubera. 

The Village-Angels (grama-devata) and Village-Goddesses 

( grama-kali ) 

the grama-devatas are tutelary village deities who look after the welfare of 
humans. 

“The grama-kails also are protective deities, belonging to the same class 
as the nagas. They are the divinities of villages and forests.” (VijaySnanda 
TripathI, "Devata tattva.") 

The Ancestors ( pitr ) 

the first progenitors of the human race, as well as all the ancestors burned 
or buried with the proper rites, are worshiped under the name of Ancestors 
(pitr). 

They are considered as equal to the gods, though sometimes opposed to 
them. They are immortals and share in the glorious life of the gods. The rites 
known as Sraddha (homage) are performed in their honor, and offerings called 
Piijdas (bodies) are presented to them. Manu ( 3.284) says: "One must consider 
the Ancestors as gods.” 

The pitfs dwell in the sphere of space ( bhuvas ) or in the sphere of the 
Moon. They are the regents of the constellations Magha and Mala. 


Genii ( daitya and danava) 

“the daityas and danavas are supernatural beings who dwell in the lower 
worlds yet enjoy heavenly pleasures. They are among the first children of 
Vision (KaSyapa) and are thus counted among the asuras, the elder brothers of 
the gods. They are said to have been relegated to an inferior status because they 

7 The Indian kinnara and Greek kenlaurcs (centaur) are words of the same 
origin. 
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were proud, cruel, and seekers of pleasure." (VijaySnanda TripStht, "Devata 

tattva.") 

The name of the danavas came from their mother, Danu, one of the daugh- 
ters of Ritual-Skill (Daksa) and wife of Vision (KaSyapa), The name of the 
daityas came from Diti, another daughter of Daksa and wife of KaSyapa. The 
genii Golden-eyed (Hiraijyaksa), Golden-Vesture (HiraijyakaSipu), etc., are 
daityas. The Maruts also are sons of Diti. The most powerful of the danavas is 
Vj-tra but the most famous is their king, the architect Maya. 

The Serpents or Dragons, the Ever- moving ( naga ) 

the nagas are linked with the antigods. They are represented as half human, 
half serpent. They are possessed of great courage and are quick and violent. 
They are handsome and wear jewels, crowns, and large earrings. 

They belong to different tribes; some are blue, some red, and some white. 
All are dangerous, having large limbs and tusks full of poison. Some have three, 
others seven, and others again ten heads. ( Mahabharata 1.2162; 5.3622.) The 
ndgas are also known as serpents ( sarpa ), creeping-creatures ( pannaga ), those 
creeping-on-their-chests (uraga), those creeping-on-their-shoulders [bhu- 
janga), goat-eaters (ajagara). 

The nagas have three kings, V5suki, Tak$aka, and $e$a. £e$a (remainder) 
is the giant serpent which lies under the earth and supports its weight. §e§a is 
said to represent the "remainder" of destroyed universes when, during the 
divine night, the power of creation recoils upon itself. 

The nagas are said to descend from the Fragrant (Surabhi), the fabulous 
cow, daughter of the non-Aryan sage Vision (KaSyapa). In another version 
they were born from the union of Vision and Chalice-of-Immortality (Kadru), 
a daughter of Ritual -Skill (Daksa). In this case they are taken as the symbols of 
the cycles of time. 

The nagas dwell in an underworld, the serpent- world (naga-loka), which 
is an immense domain crowded with palaces, houses, towers, and pleasure 
gardens. This serpent world is also called Pstsla or Niraya. Its main city is the 
City-o f-Pleasures (Bhogavati) ruled by Vasuki. According to the Vardha 
Purana , three of the lower worlds, Pstsla, At 2 la, and Sutala, belong to the 
ndgas. The ndgas also live on the earth but dwell there in the caves of inaccessible 
mountains. Their favorite countries are the banks of the river Iksumatl, the 
Naimisa forest on the shores of the Gomatl, the northern banks of the Gangs, 
and the Ni§ada country. They also dwell under the sea. 
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Though enemies of the gods, the nagas are not unfavorable to men, and 
they intermarry with them. Arjuna thus married the nag a girl UlQpi. 

The legend of the nagas appears to come from a mixture of elements, on 
one side the cult of serpents considered as the genii of trees and rivers and, on 
the other, memories of non-Aiyan clans who worshiped serpents. 

Today the nagas are still worshiped as deities in most villages of southern 
India. The serpent seems to have been the totem of the ancient Dravidians, and 
until comparatively recent times there were dynasties of kings who were 
pictured with a cobra's hood in eastern and southern India. The aboriginal 
tribe known today as the Nagas in Assam seems, however, to be of a different 
origin. According to the Raja Taranginl, the Nagas were the first inhabitants 
of Kashmir. 

The Night- Wanderers (rSksasa) 

the rahasas are of three sorts: some are genii, similar to the yahas and 
daityas ; others are titans, powerful enemies of the gods; others are fearful 
demons and ogres. The rahasas devour human beings, animate dead bodies, 
disturb sacrifices, harass pious men, and afflict mankind in many ways. They 
are children of darkness who wander at night. Their rule is unchallenged until 
midnight. They haunt forests, mountains, and deserts, which resound with 
their fearful roars. 

The rahasas can take any form they like: human, animal, monstrous; but 
they always look fearful, large, and strong, with flaming eyes, sharp, prominent 
teeth, and a tongue of unusual length. 

When the monkey Hanuman, the envoy of R5ma, secretly entered the city 
of Lafika, he saw rahasas of every shape and form. "Some of them frightened 
the eye; others seemed beautiful. Some had long arms and fearful shapes; some 
were fat, some were lean; some were like dwarfs, some prodigiously tall. Some 
had only one eye, some only one ear. Some had monstrous bellies, hanging 
breasts, projecting teeth, and crooked legs; others, beautiful to behold, were 
richly adorned. Some had two legs, some three legs, some four legs. Some had 
the heads of serpents, some the heads of donkeys, some the heads of horses, and 
some even the heads of elephants." (Ramayana, Sundara kSnda, sargas 4 and 
17.) 

Various origins are attributed to the rahasas. They are said to be de- 
scendants of the non-Aryan seer Pulastya or to have been born from Brahma’s 
foot and a daughter of Ritual-Skill (Dak§a). According to the Visnu Purina, 
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they were born to Rak$as, a son of Vision (KaSyapa), and Khala, a daughter of 

Ritual Skill. 

The ten-headed R&vaija, who ruled over Lanka and was the enemy of 
Rama, is the most celebrated king of the rdksasas. 

The demoniac aspect of the rdksasas is much lessened in the Dravidian 
version of the Ramdyana. There is some ground to think that they may have 
been assimilated to the dark-skinned inhabitants of South India, 

The marriage by capture is called by Manu the rdksasa form of marriage. 

A number of names and epithets describe the character of the rdksasas. 
They are killers ( hattQsa ), devourers-of-oflerings ( istipaca ) , strong-after-dusk 
(sandhyabala), roaming-at-night ( ksapdta , naktafl-cara, ratri-cara, mia-cara, 
famanl-sada), devourers-of-men ( nfjagdha or nfcaksas), eaters-of-raw-flesh 
(paldla, palada, palarika$a, kravydda), drinkers-of-blood (asra-pa, asfk-pa, 
kaima-pa, kjldla-pa, rakta-pa), biters ( danda&uka ), gluttons (pragkasa), dirty- 
faced (malina-mukha) t etc. 

The Eaters -of- Raw-Flesh ( pisfica ) 

the piSdcas are usually mentioned together with the raksasas and arc some- 
times identified with them. They are also associated with the asuras and the 
yaksas. Like the rdksasas, they are hideous, repellent, and bloodthirsty. Their 
name appears in the Atharva Veda. Kashmir tradition places them in Central 
Asia. Like the ndgas, they are half fabulous, half human. An aberrant Prakrt, 
the PaiSarf, is attributed to them. The lowest form of marriage, that by rape, is 
associated with their name. 

The Sorcerers (ydtu oryatudhana) 

the yatus or yatudhanas are similar to the rdksasas but were originally 
distinct from them. They are also associated with the dasyus or primitive tribes. 
They are magicians and sorcerers. Their name is of Vedic origin. In the PurSijas 
they are identified with the rdksasas. 

The yatudhdnas are said to have been born of Vision (KaSyapa) and Good- 
Taste (Su-rasa). 

Twelve yatudhanas are named in the Vdyu Puraria. 

The Vampires ( vetala ) 

the vetalas are vampires who animate dead bodies. The Tantras describe 
vetala forms of black magic. 
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The Ghosts {preta ) 

the pretas are ghosts. They are spirits who have gone from the world of 
the living but have not reached liberation nor entered new living bodies. They 
are under the direct rule of Yama, the king of the dead, and are among the 
attendants of 6iva. 

“They are cruel and instigate trouble. They love unclean places and 
people, Man comes easily under their influence when impelled by his lower 
emotions such as fear. 

"The pretas themselves are in a state of suffering and bear constant pain." 
(VijaySnanda TripSthI, “Devata tattva.”) 

The Wandering- Souls ( bhuta ) 

the bhutas also are ghosts; the term often covers all demoniac beings. 

BhUtas are the souls of people who died a violent death; they are not 
always distinct from the pretas. They are shown following armies or poisoning 
trees, water ponds, and fields. They haunt trees and abandoned houses. In 
northern India today they are still worshiped and given offerings by many 
low-caste people, who practice forms of magic connected with them. 

The Fearful-Spirits ( bhairava ) 

vIrabhadra and the eight other bhairavas are represented as the fearful 
attendants of Rudra, but they are also sometimes considered as his aspects. 
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Other Deities 


Kama (Eros) , the Divinity of Lust 


/ 


K xma is one of the universal principles or ViSvadevas. In the Atharva Veda, 
Lust, or Kama, is mentioned as the supreme divinity, the impeller of 
creation. 

“Lust was bom first. Neither gods nor Ancestors nor men can equal him. 
"You (i.e., Lust) are above them all and forever great.” ( Atharva Veda 
9 . 2 . 1 9 . [ 554 ]) 

Fire ( Agni) is but a form of Lust. “When [Fire and Lust] are distinguished 
from each other, Lust is the higher form of the other deity.” ( Atharva Veda 
9 . 2 . 24 . [ 555 ]) 

Lust is said to be self-born ( atma-bhQ ), born of no other ( ananya-ja ), 
unborn {aja), springing from the heart of the Immense-Being (Brahma) or 
from the Primeval-Waters (Ira-ja). The Taittirlya Brakmana makes him the 
son of the Inherent-Law-of-Things (Dharma) and calls his wife Devotion 
(JsraddhH). According to the HarivamSa, he is the Son-of-Fortune (Laksmi- 
putra). 

In the Puraijas, Lust's wife is Desire (Rati or Reva). His younger brother 
is Anger (Krodha). Lust has a daughter called Thirst (Tr§a) and a son called 
the Unopposed (Aniruddha, also an array or particular arrangement of the 
various cosmic elements that constitute the entity called Visnu). 

Lust, or Kama, is the presiding deity of the mind, the god of beauty and 
youth. He is pictured as a proud adolescent, riding a parrot. He has two or eight 
arms. He holds a bow made of sugar cane; the bowstring is a line of bees; the 
five arrows are made of five fragrant flowers which inspire lust, the blue lotus, 
the jasmine, the mango flower, the champak, and the sirlsa. On his red banner is 
a dolphin (makara). He is attended by heavenly dancers, the Essences (apsaras). 
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and by celestial musicians, the Fragrances ( gandharva ). ( Mahabharata .) He is 
worshiped with garlands of red asoka leaves. 

In an ancient myth, retold in the Rdmayana , the gods, perturbed by the 
power of the antigod T2raka, sent Kama to awaken Siva from his meditation. 

The angry god, disturbed by Lust, reduced him to ashes with the fire that 
flashed from his central eye. Hence Lust became the Bodiless (Ananga). Moved 
by the plaints of Desire (Rati), &iva allowed Lust to be reborn as Pradyumna, 
the son of Kpsija (and another of the arrays of Visiju). 

Kama is worshiped by the yogis, for he alone, when pleased, can free the 
mind from desire. This is also one of the reasons why erotic images must be 
carved around the temple and on the door of the sanctuary. It is not pleasure 
but desire that binds man and is an obstacle to his spiritual progress. 

“He who hankers after pleasure with a view to enjoying it becomes addicted 
to desire. The sage partakes of sensual pleasures as they occur, with a detached 
mind, and does not become addicted to desire." ( Gopala-uttara-tapiril Upanisad 
15. [556]) 

The Vedantists make a difference between “the process by which the ruler 
of the universe deposits his seed in the womb of Nature which is the real Eros 
(safoat-manmatha) and the mere drop of lust which spreads through the uni- 
verse as the worldly Eros, the perturber of the mind. 

“The seduction of divinity embodied in Attractiveness (Krsija) toward its 
own manifestation represented in Success (Radha) is the true Eros. The divine 
beauty is so marvelous that God himself is bewildered by it. Lust (Kama), 
seeing the jewellike toenails of Krsga, was intoxicated. He lost all notion of 
manhood and womanhood and said, 'Even if I have for countless lives to practice 
austerities I must in the end be born a shepherdess of Cow Land to caress the 
toenails of Kr§pa.' But already Kr$na, enamoured of himself, had resolved to 
experience lust for his own self; he manifested his own Nature in the cow-herd 
girls and enjoyed them." (Karapatri, “Lingop5san5-rahasya," Siddhanta, II, 
1941-42.) 

The Seed -of- Lust (Kama-blja) v/ 

in cosmology lust appears as born of the union of a watery principle 
represented as the moon and a fiery principle, or life breath, assimilated to the 
sun. 

“Prajapati, the lord of progeny, wished to procreate. He hatched himself 
and invented copulation. ‘From the union of semen (the Moon) and breath 
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(the Sun) I shall obtain many sons.' ” ( PraSna Upanisad l A. [55 7]) In the 
mantras, the syllables that represent “Water (Ab-bija), the sound A'; Earth 
(Prthivl-bija), the sound L; Lust, the sound I; and the Moon [whose symbol 
is the nasal half letter] are joined together to form the seed-of-Iust (Kama-bija), 
that is, the syllable hllth that stands for Lust in all ritual formulae.” (Brahma- 
yogin’s commentary on the Gopala-purva-t&pinl Upanisad l.II-IS. [5581) 

Kama has many names. He is Remembrance [Smara), the Chumer-of- 
the-Heart (Manmatha), the Killer (Mara), connected with the Mara of 
Buddhism. He is the Owner-of-Arrows (Isma), Born-of-Watcr (Kafljana), the 
Slave (KiAkara). 

He is also Intoxication (Madn), Volupty (Rama or Ramaija), Born-of- 
Passion (Bhava-ja), Born-of-the-Mind (Mano-ja). He is the Son-of-Attraction 
(Karsni), the Son-of-Illusion (May! or Maya-sOta), the Bcloved-of-Fortune 
(SrI-nandana). He is the Beautiful (Abhi-rQpa), the Inflamer (Darpaka or 
Dipaka), Tense (Gadayitnu, Grdhu, Grtsa), Desirous (KSmana, Kharu), the 
Inflamer-of-the-Creator (Kandarpa), Happy (Kantu), Wanton (Kulakeli), the 
Deluder (Mohl), the Flame-of-Honey (Madhu-dlpa), the Bewilderer (Mu- 
hira), the Crackling-Fire (Murmura), the Stalk-of-Attachment (RSga-vpita), 
Having-Beauty-for-his-Weapon (Ropastra), Voluptuous (Satanarica), De- 
stroyer-of-Peace (Samflntaka). He is the Teacher-of-the-World (SartisSra- 
guru), the Womb-of-Volupty (6rng3ra-yoni), the Spicy (Titha), the Handsome 
(Varna). Flowers-are-his-Weapons (Kusumayudha), His-Bow-is-of-Flowers 
(Puspa-dhanus), His-Arrows-are-Flowers (Pu§pa-5ara). 

The Architect-of-the-Universe (Visva-kannan) 

viSvakarman, the architect of the gods, is a demiurge, duplicate of 
Prajapati. His name first appears as an epithet of S5vitr. But he has a distinct 
individuality in the more recent part of the Rg Veda. 

“In the Puraijas, Prabhasa, the wife of Vasu, most faithful and expert in 
Yoga, is the mother of the universe’s architect. All the flying chariots of the 
gods, all their weapons, are his work. It was he who built the golden city of 
Lanka, the city of DwarakS and the Srivigraha city of JagannStha. He is identified 
with the craftsman Tvastr. The wife of the Sun, All-Knowing (SariijflS), is his 
daughter. He had two sons, World-Shape (ViSva-rupa) and Dark-Cloud 
(Vrtra). He built up the whole universe through a universal-sacrifice (Sarva- 
medha) and completed the work by sacrificing himself. 

“He is the presiding deity of all the craftsmen. Nala, the king of the 
monkeys, who made the great bridge through which Rama invaded the island 
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of Ceylon, was his partial incarnation. The Hindu architect worships him for 
the improvement of his work on the day when the sun enters the Bhadrapada 
constellation. On that day no tool belonging to the building craft may be used. 
The worship of Vilvakarman is now more especially observed in Bengal.” 
(Vijayananda TripathI, "Devata tattva,” Sanmarga, III, 1942 .) 

s 

The Architect-of-the-Antigods (Maya) 

maya is the ruler of the underworld called Sutala. He is a devotee of 3 iva. 

On earth he dwells on the Devagiri mountain (near Delhi). He worked for 
men as well as for the daityas, of whom he is the architect and artificer. His skill 
is in no way inferior to that of ViSvakarman. The Mahabharata speaks of a hall 
he built for the RajasQya sacrifice of the Paijdavas. He is often mentioned in the 
Harivamsa. 

"The greatest wonder created by Maya was the Triple-City (Tri-pura), 
three fortresses of gold, silver, and iron that could move at will in the air, on 
earth, and in water. He gave these cities to his sons. These cities would come 
together only once in a thousand years, and it was only then that they were 
vulnerable. In the golden city was a well of ambrosia. Siva destroyed the cities 
but saved Maya. 

“The father of Maya was the Sagacious (Vipracitti). His daughter was the 
Thin-waisted (Mandodari), who married RSvaija, the raksasa king of Lartka. 
Maya had four sons: the Magician (MSyavI) and the War-Drum (Dundhubhi) 
were killed in a war with Valin, king of the monkeys; the third, the Sky 
(Vyoman), approached Krsna, who gave him a place in heaven; the fourth was 
called Thunder-Lust ( Vajra-Kama). 

"When Agni, with the help of Kr?ija and Arjuna, devoured the forest of 
Khand ava > protected by Indra, the god of rain, Maya was practicing austerities 
in the forest. Every creature who tried to escape was destroyed. Maya alone 
was saved by Krsija. As a reward he built the assembly hall of Yudhisthira. 

"Maya is the teacher of magicians. He created the science of magic, or 
"snare of Indra” ( indrajala ), and all the attainments of magic ( asurl-siddhi) . 
He is still worshiped today by all magicians.” (Vijayananda TripathI, "Devata 
tattva.”) 

The Seizer (Rah.11) ^ 

rxhu, the spirit who causes eclipses by attempting to devour the sun and 
the moon, is the danava most often mentioned. He is also called Radiance-of- 
Soma (SvarbhSnu). 



316 FIVE: SECONDARY GODS 

The myth of Rahu is connected with the churning of the ocean and the 
strife of the gods and antigods for the possession of the ambrosia and the 
sovereignty of the world. 

According to the Makabharata (l.llOS- 18 ), Rahu is the son of the Sa- 
gacious (Vipracitti). He is therefore the brother of Maya. His mother is the 
Lioness (Sirtihika). 

"While the gods were sharing the nectar, a danava named Rahu, disguised 
as a god, was drinking his share; the Sun and the Moon discovered him when 
the nectar had only reached his throat, and they informed the other gods. Visnu 
instantly cut off with his discus the danava’ s head, which was thrown into the 
sky and began to utter piteous cries, while the headless trunk fell upon the 
ground and, rolling thereon, made the earth tremble, with her mountains, 
forests, and islands. From that time a quarrel has existed between Rahu’s head 
and the sun and the moon, and to this day it always attempts to swallow the sun 
and the moon." ( Bhagavata Purina 10.8.9.) 

The tail of Rahu became Ketu, the monster which gives birth to comets and 
meteors. 

In astronomy Rahu is considered to be the Dragon's Head, the ascending 
node of the moon, that is, the point where the moon's orbit crosses the ecliptic. 
This point is classified among the planets ( graha ). Rahu is also the regent of 
the southwest quarter. 

The Cow 

the cow is a symbol of the earth, the nourisher. Its cult, which holds a 
great place in modern Hindu ritual, is mentioned in the Atharva Veda. 

According to the Kalika Purdna (adhyaya 91 ), the Wish-Cow (Kama- 
dhenu) was bom of Fragrance (Surabhi), daughter of Ritual-Skill (Dak?a), 
and the seer Vision (KaSyapa). The bull of §iva, the Wanderer (Bhrngi), is the 
son of this wish cow sired by Vetala, one of Siva's attendants. Through penance 
Bhrngi obtained the favor of Siva and became his vehicle and his emblem. 

For the bull of £iva see NandikeSvara (p. 220 ). 

The Seers (fji) s/ 

the seers are mysterious beings connected with the origin of man and the 
origin of knowledge. Although represented as human sages, they are considered 
eternal powers who appear every time a new revelation is needed. "The power 
called by the name of 'seer' refers to the ‘Law of the universe’ ( dharma ) as it 
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manifests itself enveloped in revelation { veda ). These powers represent the 
basic energies that combine to create life." 1 The seers are the beings who "see” 
the divine law and express it in terms of creation as well as in terms of knowl- 
edge. The word f si seems, however, to be of obscure origin. 2 

In later mythology the seers are mere human sages and are countless. 
They are divided according to their origin and achievements into brakma-rsis 
or priestly seers, raja-fst's or kingly seers, and deva-rsis or divine seers, that is, 
seers who have attained the status of gods. 

The main seers are said to be seven, although ten and sometimes twelve 
are commonly mentioned. The ten seers are often identified with the ten lords 
of progeny. The seven main seers dwell in the sky as the seven stars of the 
Great Bear. They are connected with the divinities of the elements. 

According to the Satapatha Brahmana , the seers are the authors of the 
Vedic hymns. Their names are Gautama, Bharadvaja, Vi§viimitra, Jamadagni, 
Vasistha, KaSyapa, and Atri. 

But according to the Padma Purana (Sarga khaiida, adhySya 1 1 ) and to 
the Mahabhdrata the seers are cosmic principles. They are called: Marici (light), 
Atri (devourer), Arigiras (fiery), Pulaha (bridger of space), Kratu (inspira- 
tion), Pulastya (smooth hair), Vasistha (owner of wealth). 

Manu calls them lords of progeny and adds three names: Dak§a (ritual 
skill) or Pracetas (awareness), Bhfgu (crack of fire), and Narada (giver of 
advice). 

The Brahmanda Purana gives the same list. To these is sometimes added 
Agastya (the mover of mountains). This brings the total number of the seers 
to twelve. 

The wives of the seven seers are, respectively, Sambhuti (fitness) for 
Marici, Anasuya (without spite) for Atri, Lajja (modesty) for Arigiras, KsamS 
(forgiveness) for Pulaha, Sannati (humility) for Kratu, Priti (love) for 
Pulastya, Arundhati (faithfulness) for Vasistha. 

Some of the seers play an important role in the shaping of the universe, 
the creation of gods and men. Pulastya and Pulaha are the seers of the antigods. 
KaSyapa is the progenitor of all beings: gods, antigods, animals, and men. 
His thirteen wives were the daughters of Ritual-Skill (Daksa). 

The stability of the world results from the rituals performed thrice daily, 
at dawn, midday, and sunset, by the seven seers, and the recitation of the sacred 
triple-song (Gayatri) by all the twice-born at the same hours. 

1 Motilal SarmS Gaud, hopani$ad VijnZna BkUfya. 

2 Louis Renou, L'Inde classique, I, 531. 
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The names of the seven seers differ for each cycle-of-creation ( man - 
vantara ). 3 

In the first manvantara, ruled by the Lawgiver Son-of-the-Self-born 
(Svayambhuva Manu), the seers are Marlci, Atri, Angiras, Pulastya, Pulaha, 
Kratu, Vasistha. ( HarivarhSa 7.8.) 

In the second manvantara, ruled by the Son-of-the-Self-luminous (Svarocisa 
Manu), they are Uijastambha, Prarja, Dattoli, Rsabha, NiScara, Arva, and 
Vira. ( Markandeya Parana 67.4. ) 

In the third manvantara, ruled by the Son-of-the-Highest ( Auttama Manu), 
they are the seven sons of Vasistha ( Markandeya Purana 73.13): Rajas, Gatra, 
Urdhvabahu, Mavana, Anava, Sutapas, and 6ukra ( Karma Purana 12). 

In the fourth manvantara , ruled by the Son-of-Darkness (Tamasa Manu), 
they are JyotirdhSma, Prthu, K5vya, Caitra, Agni, Balaka, and PIvara. ( Markon - 
deya Pur&na 73.13.) 

In the fifth manvantara, ruled by the Son-of-Opulence (Raivata Manu), 
they are HiranyaromS, VedaSri, Ordhvabahu, Vedabahu, Sudhama, Parjanya, 
Vasistha. ( Mctrkandeya Purana 75.73-74.) 

In the sixth manvantara, ruled by the Son-of-Vision (Caksu§a Manu) they 
are Sumedha, Virajs, Havi§m5n, Unnata, Madhu, AtinSma, Sahi§iju. ( M&rkan - 
deya Purana 76.54. ) 

In the present, or seventh, manvantara , ruled by the Son-of-Brightness 
(Vaivasvata Manu), the seven seers are the authors of the Vedic hymns: Atri, 
Vasistha, KaSyapa, Gautama, ViSvSmitra, Bharadvaja, Jamadagni. ( Markarideya 
Purana 79.9-10.) 

In the eighth manvantara, ruled by the Kinsman-of-the-Sun (Arka-savar- 
jjika Manu), the seers will be Galava, DIptiman, ParaSurama, ASvatyama, 
Kj-pa, Rsya^ringa, Vyasa. ( Markandeya Purana 80.4.) 

In the ninth manvantara, ruled by the Kinsman-of-Ritual-Skill (Daksa- 
s5varnika Manu), the seers will be Medhatithi, Vasu, Satya, Jyoti$man, 
DyutirnSn, Sabala, Havyavahana. ( Markandeya Purana 94.8.) 

In the tenth manvantara, ruled by the Kinsman-of-the-Immensity (Brahma- 
sSvarnika Manu), the seers will be Apa, Bhuti, Havi§man, Sukrti, Satya, 
Nabhaga, Vasistha. ( Markandeya Purana 94.10-14.) 

In the eleventh manvantara, ruled by the Kinsman-of-Eternal-Law 
(Dharma-savarnika Manu), the seers will be Havi§man, Vari?tha, Aruni, 
NiScara, Anagha, Visti, Agnideva. ( Markandeya Purana 94.19-20.) 

In the twelfth manvantara, ruled by the Kinsman-of-the-Destroyer (Rudra- 
3 For an explanation of the term manvantara see p. 327. 
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sSvarnika Manu), the seers will be: Dyuti, Tapasvl, Sutapa, Tapomurti, 
Taponidhi, Taporati, and Tapodhrti. ( Markandeya Purana 94.25.) 

In the thirteenth manvantara, ruled by the Kinsman-of-Light (Deva- 
savarnika Manu) or the Son-of-Brightness (Raucya Manu), the seers will be: 
Dhrtiman, Avyaya, TattvadarSI, Nirutsuka, Nirmoha, Sutapa, Nisprakampa. 
( Markandeya Purana 94.30.) 

In the fourteenth manvantara , ruled by the Kinsman-of-Might (Indra- 
savarnika Manu) or the Son-of-Might (Bhautya Manu), the seers will be: 
Agnidhra, Agnibahu, §uci, Mukta, Madhava, Suka, Ajita. ( Markandeya Purana 
100,31.) 

The Fiery (Angiras) J 

The Fiery (Artgiras) is the manifestation of Fire (Agni) as the power of 
enlightenment. He is the teacher of transcendent-knowledge ( brahma-vidya ). 
He is also one of the ten lords of progeny. One of the ten sons born of Brahma's 
mind, he sprang forth from the mouth of Brahma. According to the Matsya 
Purana, he was one of the three sages produced from the sacrifice of Varuija. 
Agni is sometimes said to be his son, although, according to the same Puraija, 
it is he who was adopted by Agni. The main wives of Artgiras are Tradition 
(Smrti) and Devotion (Sraddha); but he also married several of the daughters 
of Ritual-Skill (Daksa) and two daughters of Friendliness (Maitreya). 

His four sons, born of Devotion (§raddhs), are Fire (Agni), Cosmic- 
Revolution (Saihvarta), Pervading-Truth (Utathya), and Great-Teacher 
(Bfhaspati), the teacher of the gods. 

Afigiras's four daughters, born of SraddhS, are the goddess Sinivali (the 
first day of the new moon, giver of fecundity), Kuhu (the new-moon day), 
Raka (the full-moon day), and Anumati (acceptance, the last day before the 
full moon, which is the day when gods and Ancestors receive oblations with 
favor). A fifth daughter, AkOpara (the unbounded), is from another bed. 

Afigiras gave sons to the wife of Rathvtara, a ksatriya who was childless. 
These sons, possessors of Brahmanical knowledge, were later called the de- 
scendants of Angiras, and all are personifications of light. The Vedic hymns 
{Rk), the Giver-of-0 fferin gs (Havismat), and Mankind are the offspring of 
the Fiery. He is connected with all luminous objects and has been identified 
with the planet Jupiter and a star in Ursa Major. 

Angiras is the priest of the gods and the lord of sacrifices. A number of 
Vedic hymns are attributed to him. He is one of the Lawgivers and the author 
of a work on astronomy. 
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was no part for her husband in her father’s offerings, Satl, Daksa’s youngest 
daughter, destroyed herself through the fire of her anger. Siva, desperate at the 
loss of his beloved, sent the monster Virabhadra to take revenge. Virabhadra 
sacrificed the head of Daksa in the Southern fire, the fire of Death. Then, pacified 
by the prayer of all the gods, 6iva allowed Daksa to live again with the head 
of the first living being that was met. A goat (henceforth the principal sacrificial 
animal) was the first living being found. And since then Dak§a Prajapati 
has had a goat's head. Daksa's name means ‘skilled.’ He is a ritual expert. 
Ritual is a difficult technique. It is through the ritual sacrifice that all beings are 
created. Even the gods worship Ritual Skill. By pleasing him one gains ability 
and craftsmanship.” ( Vijayananda Tripathi, “Devata tattva.”) 

The Crack-of-Fire ( Bhrgii ) 

The Crack-of-Fire (Bhrgu) represents the power of knowledge. He is 
the alleged author of two Vedic hymns. He is one of the ten lords of progeny 
created by Manu. 

The Mover -of -Mountains (Agastya) 

The Mover-of-Mountains, or Mover-of-the-Unmoving 6 (Agastya), 
represents the power of teaching. He is the teacher of grammar, medicine, and 
other sciences and is the author of several Vedic hymns and of a book on medi- 
cine. Indra taught him the Jaimirilya Upanisad Brahmana (see 4.15.1; 4.16.1). 
Agastya was, like Vasistha, the child of Mitra-Varuga and UrvaSI. He is said 
to have been bom in a water jar ( Brhad-devata 5. 134). 6 The fig Veda (7.33.13) 
mentions his birth. He was of small stature and is pictured as a dwarf, yet he 
swallowed the ocean ( Mahabharata 3.105; Padma Purana 1.19) and compelled 
the Vindhya mountains to prostrate themselves before him. ( Mahabharata 
3.104; Devi Bhagavata Purana 10.3.7.) 

The wife of Agastya is Lohamudra, the daughter of the king of the Videhas. 
The Bg Veda (1.179.4) mentions a conversation between her and her husband. 

In the Aitareya Brfihmaqa (5.16) Agastya is said to have made peace 
between Indra and the Maruts, who had had a quarrel. 

5 For the derivation of the word agastya from gam, “to move," and aga, “un- 
moving” or “mountain,” see RamZyarja 2 . 11 . 

6 The birth of Agastya is also mentioned in the Matsya PurZita 61 .201 ; Padma 
Parana, SfSP khapija, 22 ; Mahabharata 3.9S, 7.157, 185, 12.344; Brahmtyfa 
PurZija 3.35. 

Agastya is further mentioned in Bg Veda 1. 165.13-15; 1.166-69; 1.170.2 and 
5; 1.171-78; 1. 1 79.3-4; 1.180-91; Taittiriya Samhita 7.5.S.2; Tail tiny a BrSkmaria 
2.7.11.1; K3(haia Samhita lO.ll; Maitrayayi Samhita Q.t .8; PaficavirhSatt Brthmaqa 
21.14.5. 
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King Nahusa, who acted for Indra during an absence of the king of heaven, 
asked the seven sages to carry him in a palanquin when he was on his way to 
make love to Indra’s wife. Agastya was so short that he could not walk fast 
enough, and the king abused him. In anger, Agastya cursed the king and he 
became a serpent. Later Krsna released him from the curse. 

Agastya gave divine weapons to Rama so that he could kill the demons 
during his stay in the forest. ( Rdmayana 3.1 1 .) The Rdmayana (3.12) mentions 
that all the gods used to come with Indra to visit the sage in his hermitage. 

At one time two demon brothers, Vatapi and Ilvala, were ill-treating the 
sages. Agastya killed Vatapi and swallowed Ilvala. ( Rdmayana 3.12.) 

Agastya conquered southern India and taught Vedic rites to its inhabitants. 
His hermitage is said to have been in the extreme south. 

His cult was carried from the Tamil country to Indonesia. 

The Devour er ( Atri ) 

The Devourer (Atri) is the power of detachment. He is the author of a 
number of Vedic hymns. One of the ten lords of progeny, he was born from 
the mind of the Immense-Being (Brahma) and sprang forth from his eyes. When 
the sons of Brahma were destroyed by a curse of Siva, Atri was born again 
from the flames of a sacrifice performed by Brahma. His wife in both mani- 
festations was Without-Spite (Anasuya). She bore him three sons, Datta, 
Durvasas, and Soma, in his first life and a son, Nobility (Aryaman), and a 
daughter, Purity (Anala), in the second. 

Atri shines as one of the stars of the Great Bear and is the author of a 
code of law. In the Puraijas he is said to have produced the Moon from his eyes 
while he was practicing an austere penance. 

Inspiration {Kratii) 

Inspiration (Kratu) represents the power of intelligence. He was one of 
the ten sons born of the mind of Brahma. He is one of the lords of progeny and a 
progenitor of mankind. 

He married Action (Kriya) or the Horse-headed (HayaSiras) and is the 
father of the sixty thousand Valakhilyas, the thumb-sized sages who surround 
the chariot of the Sun. ( Bhdgavata Parana 4.1.39.) 

The Giver-of-Advice (JVarada) y 

The Giver-of-Advice (Narada) represents the power of persuasion. Author 
of some of the hymns of the Rg Veda , he is associated with Parvata and acts 
as messenger between men and gods. He is fond of spreading discord; hence 
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his epithet is strife-lover (Kalipriya). He appears among the ten lords of 

progeny as a son of BrahmS, having sprung from his thigh. 

He is later represented as the friend of Krsna and the inventor of the lute, 
the vtna. He is the alleged author of a code of law. 

Light (Aland) 

Light (Marlci) is connected with the Maruts. He is considered to be one 
of the sons born of the Creator (Brahma) or one of the ten Patriarchs created 
by the first lawgiver (Manu). He was the father of Vision (KaSyapa). 

Vision (Kasyapa) 

Vision (KaSyapa) 7 represents the power of procreation. He is the universal 
progenitor of men, gods, and demons, all born from his thirteen wives, who 
were the daughters of Ritual-Skill (Daksa). 

Vision is the son of Light (Marlci), himself a son of the Immense-Being 
(Brahma). 

Brhaspati (the Great Master) , the Teacher of the Gods 

"the wife of the seer Fiery (Arigiras), because of an error she had com- 
mitted, gave birth to a dead child. Brahma advised her to practice the son-giving 
( pumsavana ) austerities. Having learned the technique of these austerities from 
Eternal-Youth (Sanat-kumSra), the seer’s wife was able to please the All- 
Powerful. She bore a son called the Great-Master (Brhaspati), who is the 
presiding deity of mental powers and the teacher of the gods." (Vijayananda 
Trips thf, “DevatS tattva.”) 

The Great Master is the teacher of the "science of light” ( jyotir-vijfiana , 
i.e., astrology and astronomy). He is the ruler of the Sun and the Moon. Seated 
on his chariot, called Sound-of-the-Wise-Rules ( Nlti-ghosa ) , he controls the 
movement of the planets. He is represented as golden in color. The seer Skylark 
(BharadvSja) is his son. 

Brhaspati is mentioned in the B.g Veda as born in the sky with seven faces 
and seven rays (4.50.4). He has sharp horns (10.155.2). He holds a bow, 
arrows, and a golden ax (2.24.8; 7.97.7). Red horses are yoked to his chariot 
(7.97.6). He released the cows stolen by Indra while the god was fighting a 
demon (2.23.18). Brhaspati defeats his enemies and breaks their forts (6.73.2). 
Prayers are offered to him before starting battle ( 1 .40.8 ) . He favors his devotees 



7 For the symbolical etymology of the word kaSyapa, see p. 95, n. 6. 
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(2.25.1). No ritual sacrifice can be complete without invoking this teacher of 
the gods. 

The Great Master is mentioned under several names. The main ones are: 
the priestly-lord (Brahmarjas-pati), the lord-of-assemblies (Sadasas-pati), the 
king-of-elders (Jyestha-raja), the lord-of-[heavenly]-hosts (Gapa-pati). 

He is the seer who perceived and wrote one of the hymns of the Rg Veda 
(10.72). The wife of Bfhaspati is called Speech (Dhena) ( Gopatka Brahmana 
2.9) or the Great-One (Bfhatl) or Speech (Vapl). The Great Master himself is 
called Bfhaspati because he is her husband. ( Bfhad-aranyaka Upanisad 1.3.20, 
21 .) 

Bfhaspati worshiped &iva for a thousand years in the Ficld-of-Light 
(PrabhSsa Ksetra) . As a reward, Siva then made him the planet Jupiter. ( Skanda 
Purdna .) As a planet his wife is the Star (T5ra). She was seduced by the Moon 
and bore a son who is the planet Mercury (Budha). Tara later came back to 
her husband. 

A book of law and a book of politics are attributed to Bfhaspati. 

"The Bfhaspati SamhitH contained a large collection of the teachings of 
the teacher of the gods regarding the giving of alms. Only a fragment of this 
text is now available. Some traditional authorities consider that the atheistic 
philosophy now attributed to Carvaka was originally his creation and was 
undertaken to discourage the antigods from performing the ritual sacrifices 
(yajfla), charities [ddna), and penance ( tapas ), etc., through which they had 
acquired godlike powers.” (VijaySnanda Tripathi, “Devata tattva.”) 8 

Sukra, tire Teacher of the Genii 

"Iukra, the son of the seer Bhrgu, because of his enmity toward Brhaspati, 
agreed to be the teacher of the genii [daily a). Brhaspati’ s son, Beauty (Kaca), 
learned from him the science of reviving the dead. When, during the ritual 
sacrifice offered by the daitya. king Bali, Vamana, the dwarf avatar of Visiju, 
began to ask for land, Sukra attempted to prevent him from realizing his aim. 
Because §ukra thus created obstacles toward the giving of charity, Visrju made 
one of his eyes sightless. Since then his name has become synonymous with 
being one-eyed. 

"£ukra is the presiding deity of semen. In the visible world his form is the 
planet Venus. His influence is described in the treatises on astrology. &ukra is 

8 See also DurcSdatta TripS{hI, "Deva guru Brhaspati,” SiddhUnta, IV, 1943- 
44, 54-66. 
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considered the inventor of political science, and is said to have composed the 
Sukra-nltl, the most famous code of behavior and politics. His sons Impetuous 
(Caijda) and Eclipse (Marka) taught this science to the genie Golden-Vesture 
(Hiraoya-kaSipu).” (VijaySnanda Tripatfri, "Devata tattva.”) 

Prthu, the First King 

pijthu, the first king, is the inventor of agriculture. Through his invention, 
the earth, becoming a cow, was milked. 

He was born from his dead father’s arm, which the sages rubbed, or, in 
another story, from a fire consecrated by the gods. He is the distributor of 
wealth and the originator of royal investiture and of the principle of royal gov- 
ernment. The earth was named pfthivl after him. 

Manu, the Lawgiver 

the fourteen progenitors and lawgivers of the human race in fourteen 
successive creations are known as Manus. 

The first was the Son-of-the-Self-born (Svayambhuva), procreated by the 
Immense-Being (Brahma) after he had divided himself into male and female 
halves. From this Manu were born the ten Great-Seers (MahS-r§is) or lords- 
of-progeny (Praja-patis). 

The Manu of the present age is the Son-of-Light (Vaivasvata). His story 
is linked with that of the deluge. 

Manu is mentioned in the Vedas as the progenitor of mankind (Bg Veda 
1.80.16, etc. TaittirJya Sarhhita 2. 1.5.6; Atharva Veda 14.2.41). 

The story of the deluge and Manu are mentioned in the Satapatha Brah- 
mana (1.8.1.1 ). 

Manu is a performer of sacrifices (Rg Veda 10.63.7; TaittirJya SamkitZ 
1.5. 1.3, etc.). 

According to the Mahabharata ( 12. 343.40), it was the first Manu, Svayam- 
bhuva, who wrote the treatise on morals and politics known as Manu Smrti. 
According to KullQka’s commentary on Manu Smrti, the lord-of-progeny 
(Prajapati) himself wrote this work, which originally had a hundred thousand 
verses. These were later condensed by Manu. A Tantric text also is attributed 
to Manu. 

In the history of creation, one day and night of the Immense Being is 
called a halpa. This day is divided into fourteen parts. One Manu rules over 
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each of these parts, which are called manvantaras (reign of a Manu). Each 
manvantara lasts two and a half equinoxial precessions, that is, 4,320,000 human 
years. There are thus fourteen Manus in a kalpa, and for the rule of each Manu a 
different set of the seven sages, different gods, a different Indra, and different 
avatars appear. 

The names of the fourteen Manus are: Son-of-the-Self-bom (Svayam- 
bhuva), Son-of-the-Self-Luminous (Svarocisa), Son-of-the-Highest ( Auttama), 
Son-of-Darkness (T3masa), Son-of-Opulence (Raivata), Son-of-Vision (Cak- 
susa), Son-of-Brightness (Vaivasvata), Kinsman-of-the-Sun (Arka-savargika), 
Kinsman-of-Ritual-Skill (Dak§a-s3varnika), Kinsman-of-the-Immensity (Brah- 
ma-savarpika), Kinsman-of-the-Eternal-Law (Dharma-sSvarnika), Kinsman- 
of-the-Destroyer (Rudra-savarnika), Kinsman-of-Light (Deva-savamika or 
Raucya), Kinsman-of- Might (Indra-sSvarnika), or Son-of-Might (Bhautya). 
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the Representation of Deities 


The Worship of the Manifest Forms j 

r HE human mind is bound by form. It cannot reach the formless; it cannot 
conceive it, still less concentrate on it. Hence forms and symbols are the 
vitable intermediaries in a process in which the mental mechanism is dis- 
ded and supramental states of being are realized. We can approach the 
manifest only through manifestation. It is the initial, the least formal, aspect 
2 ach field of manifestation which we may call a deity. The word “religion," 
; the word "Yoga," means “link." A religion that would speak only of the 
manifest would be a contradiction in terms. There can be no direct relation 
ween the individuality of man and unmanifest being. All religion aims at 
ating contacts with subtle yet manifest forms of divinity. 

“Those who feel attracted to the contemplation of the Unmanifest ( avyakta ) 
faced with a problem, because a being imprisoned in a body cannot grasp 
: ways of the Unmanifest. ” ( Bhagavadglta 12.5. [559]) 

All religion is an attempt to establish contacts with manifest divinity. 

"He who tells anyone that he should worship the qualityless, shapeless 
ng acts like the doctor who advises his patient to drink celestial ambrosia, 
i need not question the existence of ambrosia and its curative value. We 
rely know that no doctor will give such advice. It is said that from the drops 
en from the urn of divine ambrosia all the medicinal plants were born. These 
nts constitute the source of our pharmacopoeia; for the remedy, as defined in 
; ancient medical science, is that which acts against the disease and which is 
thin the reach of the patient. Similarly the spiritual guide, the guru, under- 
nding the nature and the qualifications of the seeker, tells him the particular 
m of divinity he should worship." ( Vijay3nanda TripSthI, “Devata tattva," 
nmarga. III, 1942.) 
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name and form arc for man the two essential aspects of manifestation, form 
being the direct expression of an idea in the Creator's mind and name the 
parallel process of the manifestation of the same idea through the human mind. 
“Verily, in the beginning the world was not differentiated. It became differ- 
entiated just by name and form; so that everything has a name and a form. 
Even today things are differentiated just by name and form, so that [we describe 
theml saying, 'It has such a name, such a form.’ " ( Brhad-araqyaka Upanisad 
1.4.7. [560R It is only when the perception of the divine thought and the name 
are superimposed, that is, when divine creation and human creation unite, that 
things really exist. The world comes to life. 

The basic energies of the universe, which are the deities, can be approached 
through a mental creative process, that is, through words or through the per- 
ception of created forms. Deities are therefore represented in terms of both 
words and forms. 

In these two fields there are different degrees of abstraction. We can 
represent a deity through the description of its characteristics, its picture in 
words, or through symbolic elements of sound, that is, thought-form {mantra) 
or magic words, which correspond to its nature, though they may seem to us 
otherwise meaningless. Similarly we can picture a deity in an image portraying 
a number of symbolic attributes, or we can represent it through a diagram, 
a geometrical abstraction. These abstract or magic diagrams are known as 
yantras. 

The representation of deities through thought-forms and magic diagrams, 
mantras and yantras, being more abstract, is more accurate than an image. These 
forms constitute the nearest representations of the nature of a deity, and are 
therefore more efficacious in rites. 'Descriptive pictures of deities are for the 
assistance of worshipers who need a pictorial medium as a support, to enable 
them to concentrate their thoughts on abstractions. 

Like all the aspects of manifestation, language develops from simple, 
elemental principles into complex multiple forms. The fundamental basic 
monosyllables which are the elements of language have been connected with 
universal principles as yet hardly differentiated, and are called the “basic 
thought-forms" {blja-mantra). They are considered the root of all language. 

The elementary graphic figures representing the same principles are the 
root-diagrams, the mula-yantras, which form ideograms, which all writing 
utilizes. 
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The descriptions and stories of deities and their representation in anthropo- 
morphic, zoomorphic, or vegetal figures are symbolic commentaries on these 
ideograms. They utilize as symbols the more intricate, that is, more manifest, 
forms of Nature ( frakrti ), and are meant for minds which cannot easily grasp 
a greater degree of abstraction. 

An intermediary degree of symbolic representation is conveyed through 
conventional gesture and through the relation of sounds. The two outstanding 
applications are the sacred arts of dancing and music. Traditionally these have 
been considered essential means of making abstract concepts accessible to the 
common mind.^j 

“[The gods asked:] ‘Since it is not proper that the Vedas be heard by 
those of low birth, you should create a fifth Veda for all classes of people.' 

“[Brahma replied:] ‘I shall compose a fifth Veda, called the Theatrical Art, 
based on history, which will convey the meaning of all the Scriptures and give 
an impulse to the arts. It will give good advice and moral lessons, rich in 
meaning, that lead to good conduct, prosperity, and fame. It will show the line 
of proper conduct to the future world.' ” ( N3lya &astra 1.4.13-15. [56l]) 

Mantras and yantras are therefore the abstract symbols, mudra (gesture) 
and svara (musical notes) are the subtle representations, and image and myth 
are the gross representations of the principles known as deities. 



The Thought-Forms, or Mantras 


M anu, the Lawgiver, is represented as having been the first being to 
perceive the thought-forms of objects and to have taught these thought- 
forms to man and explained their relation with their objects, thus creating the 
first language The thought-forms are envisaged as the subtle forms or subtle 
bodies of things and are permanent, indestructible formulas from which the 
impermanent physical forms can always be derived. The language that Manu 
taught was the primeval language, the eternal, true language made of root- 
words (i.e., meaningful basic monosyllables). Sanskrit is believed to be the 
language most directly derived from this original speech, while all other lan- 
guages are its more or less corrupt forms. 1 

To the original or true language belong the sacred utterances used in 
worship and called mantras. The word mantra means "thought-form.” Through 
the understanding of the inner significance of the mantra we can realize the 
nature of that which it represents. 

As the abstract patterns from which manifestation is derived, the mantras 
are in a way identical to deities. They represent the nature of deities and are 
inseparable from them. The power of the deity is inherent in its name, its 
formula, its mantra , which becomes the subtle vehicle through which contacts 
can be established between deity and worshiper. Through adequate mantras 
any sort of being can be evoked. Mantras are therefore the key to all rituals in 
all religions and are also used in most forms of magic.^, 

"Verily, the body of the deity arises from its basic thought-form [or seed- 
mantra[. , ‘ ( Tamala Tantra. [562]) 

^ Each deity is represented by a distinct mantra, and it is only through these 

1 See BaradS Kantha Majumdar, in Principles of Tantra (ed. WoodrofTe), 
Introduction, II ( 1916 ), xxxv-xxxvi, or p. 60S (1952 ed.). 
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mysterious sounds that images can be consecrated and become "alive." 2 It is 
the power of the mantra which brings down the deity and makes it enter the 
image. 

As the links between different worlds, the bridges between different orders 
of things, the mantras are the instruments through which man can reach be3'ond 
the limits of his perceptions. "A mantra is so called because through it the 
thought ( manana ) that is knowledge of the world and protection ( trdna ) from 
transmigration can be attained." ( Pifigala Tantra. [563]) 

"It is called a mantra because the thought of it protects." (Mantra Ma- 
harnava, quoted by DevarSja Vidya Vacaspati, "Tantra men Yantra aur 
Mantra,• ** Kalyana, Sakti afika, p. 390.) 

The first perception of a mantra is always attributed to a direct contact 
between a human being and a divinity. The mantra has to be first directly 
received from a divine incarnation or to be witnessed by a seer as a supranatural 
vision. Hence "he who [first] utters the mantra is its seer." (Sarvanukramanl. 

[564] ) The mantra is further defined by metrical characteristics connected with 
the linear characteristics of the corresponding yantra; these features refer to the 
order of things to which the mantra belongs. The mantra represents a definite 
deity whom it praises and pleases; “that of which it speaks is the deity" (ibid. 

[565] ). It may further have a particular action or purpose for which it is used. 


• The Basic-Thought-Forms ( 'hlja-mantra ) 


y 


the number of sound-elements used in all languages to form "articulate 
syllables" or varnas is limited by the capabilities of the human vocal organ and 
the aptitude for differentiation of the ear. These elements are common to all 
languages, although most languages use only a part of them. 

These sound-elements of language are permanent entities, independent of 
the evolution of language, and can be spoken of as everlasting or eternal. The 
Tantras attribute to them an independent existence and describe them as living, 
conscious sound-powers, equated with the deities. 

These basic sound-powers have correspondences in all the spheres of 
manifestation. Each form grasped by the mind or the senses has an equivalent 
in terms of sound, a natural name. 

The main monosyllabic mantras are called basic -thought-forms or sccd- 
mantras ( blja-mantra ). 

2 The transmutation of bread and nine in the Roman Catholic ritual is done 
through a mantra and cannot be done without it. 



338 SIX: REPRESENTATION AND WORSHIP OF DEITIES 


j The Chief Basic Thought-Forms, or Seed Mantras 

1. The Seed -of- thc-lm mensity (brahma-bya) or Thought- Form-of- 
thc-Knowledge- of- the-Immensity (brahma-vidya mantra) 
j sound: AUM. 

meaning: "I bow,” or "I agree,” or "1 accept,” in the primeval language. 
"Verily, this syllabic is assent: for whenever a man assents to anything he says 
simply, 'AUM.' This indeed is a realization; that is, assent is.” ( Chandogya 
Upanisad 1.1.8. [5681) 

definition: This mantra is also called "that which leads to the other 
shore” ( tdrS or tSrinl). It is considered the source of all mantras. 

"A, U, M are the three letters, and these letters are the three tendencies, 
the revolving, the cohesive, and the disintegrating. Next comes the half letter, 
representing the Unqualified, which is perceived only by the yogi.” ( Dattatreya 
Tantra SathhitS. [569]) 

" A represents Brahma, the revolving-tendency [rajas), the red color, the 
form of the universe (the Destructible Person, ksara purusa) or Cosmic Body 
(the Glorious, virnt ), the state of wakefulness, the power of action. 

" U represents Vi$nu, the tendency toward concentration ( saliva ), the white 
color, the Law of the universe (the Indestructible Person, aksara purusa), the 
Cosmic Intellect (the Embryo of Splendor, Hiranyagarbha), the state of dream, 
the power of thought, the unmanifest world. 

"A and U together mean 'truth/ ‘immortality.’ 

“M represents 6 iva, the tendency toward disintegration, the black color, 
the causal substratum (the Changeless Person, avyaya purusa), the Cosmic 
Consciousness, the All-knowing ( sarva-jfla ), the state of deep sleep, the power 
of consciousness . 6 

"This half letter ( M) is the basis of all things, but this basis is not-straight 
J ( kutastha ), that is, is not within the reach of mind and words.” (Karapatrl, 
“&ri Bhagavatl tattva," SiddhSnta , V, 1944—45.) " 

AUM is said to represent also the One Being pervading space, time, and 
forms (Chalari on Tantra-sara Sangraha ). 

number of repetitions: Either 300,000 or thrice ten times a day by 
householders, and on all occasions by ascetics ( Tantra-sara). 

purpose: Leads to realization, to liberation from bondage, to the attain- 
ment of Supreme Reality. 

5 According to Durg3 D5sa, A stands for Vijpu, V for Siva, M for BrahmS. 
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ritual use : At the beginning of all rituals. 

references: Chandogya Upanisad, Tantra Tattva-prakasa , Tantra-sara, etc. 

Going further in the analysis of this one syllable, the Upanisads distinguish 
eight components in it. 

“This one syllable is formed of eight subtle sound-elements. It has an 
eightfold character, is divisible into eight parts. 

" A is the first, U the second, M the third. The nasalization (bindu) is the 
fourth; the sound (n5da) is the fifth; the duration ( kdla ) is the sixth; the 
resonance within time ( kalatUa ) is the seventh. In addition to these, its timeless 
resonance is the eighth.” (Tara-sara Upanisad, 2 . 1 . [570} ) 

Taken as the symbol of Divinity, AUM appears as the form from which 
the universe develops. The three letters therefore have equivalents in all the 
forms of manifestation (see chart on p. 340). 

From the basic syllable AUM spring forth all the elemental sounds, the 
"seed utterances” ( blja-mantra ) which are the root of all the aspects of mani- 
festation, the keys to all language, the powerful sound-elements from which 
the magical power of the mantras is derived. 

"AUM. This syllable is the whole world. It is the past, the present, the 
future. Everything is just the word AUM. And whatever else there is that 
transcends threefold time, that, too, is just the word AUM.” (Mandukya 
Upanisad 1.1. [57 1]) 

An important class of literature deals with the implications of the single 
syllable AUM taken as the most abstract symbol of divinity and the instrument 
of realization. 

"The syllable AUM has Speech (V5c) for its deity, or else it is addressed 
to the Ruler-of-Heaven (Indra), or else it belongs to the Supreme-Ruler 
{paramesthin) , or it is addressed to the totality of the gods or to the Immensity 
or to the gods in general. The principle represented by the syllable ka is its 
deity.” ( Brhad-devata 2.125. [572]) 

Taken as the symbol of the union of the three gods, AUM appears as the 
first thought-form from which the universe develops. 

"The first unit (the letter A) of the syllable is the terrestrial world (the 
seven continents surrounded by the seven seas). The letter A stands also for 
the ‘Knowledge of Meters,' the Rg Veda . Brahma, the Creator, is its presiding 
deity, and the eight spheres of existence, the Vasus, are the deities exercising 
their beneficial influence over it. The twenty-four-syllabled Gayatri is its meter. 
The householder’s ( garhapalya ) fire is its fire. 




EQUIVALENTS OF THE LETTERS OF AUM 



A 

U 

M 

Meters: 

Gayatrl (24 syl- 
lables) 

Tri^ubh (44 syl- 
lables) 

Jagatl (48 syllables) 

States: 

waking-conscio us- 
ncss (jagrata) 

dream {svapna) 

deep-sleep 

{susupti) 

Periods ( Amina): 

morning 

midday 

evening 

Cycles: 

24 years 

44 years 

48 years 

Gods: 

of the elements 
(Vasus) 

of the sky (Adityas) 

of the sphcrc-of- 
spacc (Rudras) 

Season: 

spring 

summer 

winter 

Offering: 

the offered-butter 
(®«) 

the fuel { tdhma ) 

the act-of-offering 
{havis) 

Ritual utterance: 

“Earth” (bhur) 

"Sky” (war) 

“Space” (Motos) 

Spheres: 

earthly 

heavenly 

intermediary 

Veda: 

Knowlcdge-of- 
meters ( /?i) 

Knowledgc-of- 
contcnts {Tajus) 

Knowledgc-of- 

extension 

{Saman) 

Elemental deity: 
Manifestation of 

Fire (Agni) 

Sun (Adilya) 

Wind (Vayu) 

speech: 

voice {vac) 

mind {manas) 

breath {prana) 

Priestly function: 

The Hotr (making 
offering) 

The Adhvaryu ( per- 
forming ritual) 

The Udgatr (sing- 
ing) 

Quality: 

extension {rajas) 

cohesion (sa/taj) 

disintegration 

{tamas) 

Ritual fire: 

of the home 

{ garhapatya-agni ) 

of Ancestors 
{daksina-agni) 

of invocation 
( ahavana-agni ) 

Goddess: 

Amba 

Ambika 

Ambalika 

Deity: 

Brahma (the 
Creator) 

Visnu (the 
Preserver) 

£iva (the 
Destroyer) 

Power: 

of action {kriya) 

of knowledge 
( jhana ) 

of will {iccha) 


note. From Vasudeva Parana Agravala, “£iva ka svarupa,” Kalyana, §iva artka, p. 492 . 
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C"The second letter is the intermediary world. This is the letter U, it 
stands for the ‘Knowledge of Inner Reality,' the Tajur Veda , glorifying the 
sacrifice. The All-Pervader, Visgu, the sustainer of the worlds, is its presiding 
deity, The eleven Rudras (representing the five organs of perception, the five 
organs of action, and the mind) are the deities exercising their beneficent 
influence over it. The meter is the forty-four-syllabled Tristubh. Charity is the 
Southern ( daksina ) fire. 

^“The third letter, M, is the celestial world. It is the ‘Knowledge of 
Extension,' the Sama Veda, composed of hymns that are chanted. Rudra, the 
Destroyer, is its. presiding deity, and the twelve sovereign principles, the 
Xdityas, who stand for the twelve solar months, are the deities exercising their 
beneficial influence over it. The forty-eight-syllabled meter Jagatl is its meter. 
The invocation (ahvana) with which oblations are offered in its fire is Thuyas’ 
(to Space). 

“The half letter ardha-mdtrd. at the end of that sacred syllable completes its 
fourfold character. It represents the lunar world, the ‘Knowledge of Subtle 
Correspondences,' the Atharva Veda, composed of hymns (those specially used 
in the six observances and revealed to the seer AtharvSiigiras). The rain of 
fire which reduces the three worlds to ashes is the presiding deity, and the 
forty-nine deities of the wind, the Maruts, are the deities exercising their benef- 
icent influence over it. The ten-syllabled meter Vir2t is the meter. The Ekar$i 
Fire of the Atharva ritual is the fire. This letter shines inward in all the quarters 
of the thought-form and is [the king of thought-forms], the soul of the fourfold 
letter in its gross, suhtle, seed, and witness stages." ( N^simha-uttara-tapinl 
Upanhad 3.1-5. \57S 

2. The Seed- of- Consciousness or Seed- of- Speech (vag-blja) 

sound: AIM. 

definition: This mantra is also called Sarasvata (pertaining to knowl- 
edge), or Sarasvatl (pertaining to the goddess of knowledge). It represents the 
form of consciousness embodied in the goddess Sarasvatl, the consort of Brahma. 

“ A1 represents Sarasvatl. The nasalization means the removing of pain. 
This is the seed-utterance of Sarasvatl. With it the 'Word' is worshiped." 

( Varada Tantra. [574]) 

purpose: Acquiring knowledge and wisdom, mastery over words, and 
power of speech. 

references: Tripura-tapint Vpanisad, KarpUra-stava, Varada Tantra, etc. 
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3. The Secd-of -Illusion (inuya-blja) or 
Seed- of- Energy (sakti-btja) 

sound: HRlM. 

definition: This mantra represents mOyS, the power of illusion. It stands 
for the lady-of-the-sphercs (BhuvaneSvari), the dispellcr of sorrow. It is the 
root from which develop ether and the other elements of the manifest world, the 
principle ever liberated, unbound by the triple form of time. 

" H means Siva. R is his Nature, Prakrti. I means Transcendent-Illusion 
(maha-mayi). The sound is the ‘progenitor of the universe.’ The nasalization 
means the removing of sorrow. The lad}’ of the spheres should be worshiped 
with this \ma ntra\” ( Varadi Tantra. [575] ) 

purpose: Conquest of the Unmanifest, of the power of Nature. Transgress- 
ing the laws of time and space. 

references: Tripuri-tapinl Upanisad 1.13; Karp Gras tava 2; Varadi 
Tantra , etc. 

4. The Sccd-of-Existcncc or Secd-of-Forlune (laksml-blja) 

sound: SrINI. 

definition : This mantra represents the goddess of fortune and multiplicity, 
Lakgml, the consort of Visnu. 

represents the transcendent divinity of Fortune. R means wealth. / is 
satisfaction. The sound means ‘limitlcssness.’ The nasalization means the dis- 
pelling of sorrow. This is the seed utterance of the goddess Lak§ml through 
which she should be worshiped.” ( Varadi Tantra. f57Gj) 

purpose : Gaining worldly wealth, power, beauty, and glory. 
references : Tripura-tapinl Upanisad, Varadi Tantra, etc. 

5. The Seed-of-Dcsire (kama-blja) 

sound: KLlNl. 

definition : This mantra represents the form of joy, of pleasure, the 
procreative aspect of the power of Siva in the form of his consort, the Transcend- 
ent-Goddess (MaheSvarl). 

” K represents Eros (Kamadeva) or Krsna, the incarnation of divine lust. 
L means the lord of heaven, Indra. I means satisfaction. The nasalization is the 
giver of both pleasure and pain. This Seed of Desire is spoken to you out of 
love, O Great Goddess." ( Varada Tantra. [577]) 
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purpose: Gaining transcendent knowledge and also pleasure, victory, and 
royal power. 

references: Tripura-tapinl Upanisad , Karpura-stava S, Varadd Tantra, etc. 

6. The Prirnordial-Sced (adya-bya) or Seed-of-the-Power-of- Time 
(kall-blja) 
sound: KRIM. 

definition : This mantra represents the power of time, the power of death, 
the destructive aspect of £iva, and thus the goddess Kali, the power of time. 

"K is Kali. R is the Brahman. 1 is the transcendent power of illusion. The 
sound is the ‘Mother of the universe.’ The nasalization is the dispelling of 
sorrow. The goddess Kali should be worshiped with this mantra for the pacifying 
of all pain." ( Varadd Tantra. [578]) 

purpose: Gaining detachment, power over death, transcendent knowledge. 
references: Tripur d-tapinl Upanisad , Mahanirvana and Varadd Tantras, 
etc. 

'J Other Seed Mantras 

DUM is DurgS, the goddess Beyond Reach. 

HAUM is £iva, the lord of peace, and also the seed of speech. 

HUM protects from anger and demons. 

GAM is Gaijapati, the unity of the macrocosm and the microcosm. 

GLAUM is Gaijapati as giver of mental powers. 

KSRAUM is the Man-Lion, the aspect of Visnu that destroys evil. 

STRIM delivers from difficulties. 

PHAT is the weapon which can destroy anything. 

STRAUM is the giver of lust. 

PREM is used for enchantments and magic. 

KHA kills. 

AM is the noose with which to catch anything. 

The Seed Mantras of the Elements ^ 

YAM, Air. Its color is black, its symbol the hexagon, its vehicle the black 
antelope. 

LAM, Earth. Its color is yellow, its symbol the square, its vehicle the elephant. 
It is also the mantra of Indra, the king of heaven. 
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RANI, Fire. Its color is red, its symbol the triangle, its vehicle the ram. 
VAM, Water. Its color is white, its symbol is the crescent or the arc of a circle 
(or the triangle apex downward), its vehicle is the crocodile. 

HAM, Ether. Its color also is white, its symbol is the point or the circle, its 
vehicle is the white elephant. 

V/The Chandogya Upanisad l. IS. 1—3 [5791) gives distinct liturgical seed- 
mantras: 

HA-U, the Earth. “Verily, the sound ha-u is this world (for it occurs in the 
Rathantara Saman, which is identified with the earth)." 

HX-I, Wind. “The sound ha-i is wind (for it occurs in the Vamadeva Saman, 
which has for its subject the origin of wind and water) 

ATHA, the Moon (or sperm). “The sound atha (take this) is the moon (or 
sperm) (for everything is established on food and the Moon [sperm] consists 
of food)." 

IHA, the self. "The sound iha (here) means oneself (for 'here' is where one's 
self is)." 

I, Fire. “The sound i is Fire ( Agni) (for all Sa mans sacred to Agni end with the 
sound i).” 

U, the Sun. "The sound U (up) is the Sun (for people praise the Sun when it 
goes up ( urdhvam )." 

E; Invocation. “The sound e is invocation (for people call, saying, 'Ehi 
(come)." 

O-HO-I, the ViSvadevas. “The sound o-ko-iis the ViSvadeva gods (for it occurs 
in the Saman to the Visvadevas)." 

HIM, the lord of creatures. “The sound him is Prajapati (for Prajapati is un- 
defined and the sound him is also indistinct).” 

YX, Food. “Ta is food (for everything here moves [ yati\ through the help of 
food)." 

VAC, the Cosmic Body. “Vac is the Cosmic-Body ( viraj ) (for it occurs in the 
Saman to Vir5j)." 

HUM, the Undefined. "The sound hum, the variable thirteenth interjection, is 
the Undefined.” 

) The Expanded Mantras 

some mantras are formed by combining the blja-mantras to represent more 
complex notions. 
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The Mantra of the Supreme-Energy (para Sakti) 

sound : AUM KRlM KRlM KRlM HUM HUM HRlM HRlM SVAHA. 
definition: This is the mantra of the Supreme Goddess, containing all 
the forms of Energy. It is used for her worship. 
purpose: To acquire all attainments. 
references: Karpiirddi Stotra 5 [580]; Karfura-stava 5. 

Flying through the Void (khecari blja) 

sound: HA SA KHA PREM. 

definition : HA is the Sun, the lord of life, and also space. SA is power. 
KHA is space and the power to kill. PREM is the magical power for all en- 
chantments. 

purpose: Moving through space. 4 

reference: Tripurd-tdpint Upanisad 3. 12. [58l] 

^ Gayaln (the Protector of the Vital Energies) 6 

text: AUM! Bhdr Bhuvah Svah! Tat savitur varenyam bhargo devasya 
dhlmahi ; dhiyo yo nah pracodaydt. AUM. (Fig Veda S.62.10 [582]) 

meaning: "AUM. O terrestrial sphere! O sphere of space! O celestial 
sphere! Let us contemplate the splendor of the solar spirit, the Divine Creator. 
May he guide our minds [toward the attainment of the four aims of life 7 ]. 
AUM." 

definition : This is the most important mantra. Every twice-born should 
recite it during the three meditations of morning, midday, and sunset. It should 
not be uttered by women nor by men of low birth. It has twice twelve syllables, 
hence it is a solar mantra. 

number of repetitions: Twelve. 

ritual use: During the three rituals of the day for Brahmaijas. 
references: Chandogya Upanisad 3.12; Brhad-dranyaka Upanisad 5. 1 5, etc. 

Brahma Gayaln 

text: Paramesvaraya vidmahe para-tattvdya dhlmahi; tan no BrahmS 
pracoday&t. 

6 For the signification of the word, see Brhad-aranyaka Upanifad 5.14.4. 

7 See the Brahma mantra , p. 346, and the hamsa-mantra, p. 348. 
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meaning: “May we know the Immense Being! Let us contemplate the 
transcendent Reality. And may that Being guide us.” 

definition : This form of Gayatri may be uttered by all. 
purpose: The attainment of realization by all. 
reference: Mahdnirvana Tantra 3. 109-1 1. [583] 

Brahma Mantra J 

text: AUM. Sat-cid-ekam Brahma. 

meaning: “AUM. The Immensity is Unity, Existence, Consciousness." 
purpose: This mantra helps to fulfill the four aims of life, Righteousness, 
Prosperity, Pleasure, and Liberation. 

reference: Mahdnirvana Tantra 3.12. [584] 

Rudra Mantra 

text: AUM. Trayamhakam yajdmahe sugandhim pustivardhanam Urvdru- 
kam iva bandhanan mrtyor mukslya mdmrtdt. 

meaning: “AUM. We worship the three-eyed Lord, fragrant, giver of 
strength, who liberates from death. May he make us free from the bonds of 
death.” 

definition : This mantra is the main mantra of the lord of tears, Rudra, 
the destructive aspect of Siva. 

purpose: To remove all the signs of death, to prevent the withering of 
the body. 

references: Uddlsa Tantra 94; Mahdnirvana Tantra 5.211. [585] 

The King- o/-Man tras (mantra-raja) 

text: & rlth , Hrlm, Klim, Krsnaya Svaha. ( Mantra Maharnava. [586]) 
meaning: “Srlth, Hrlm, Klim, Oblation to the Dark One.” 
definition : This mantra invokes the three aspects of the Supreme Goddess 
and Krgna, the embodiment of divine love. 

purpose : To inspire divine love and lead to liberation. 

The Pacifying of Misfortune 

text: AUM ham hath, kith kith, hum hum, hem haith, hath haum, hath hah. 
Ksarh, ham, him, him, ksum, ksuth, hem, ksaim, horn ksaurh, hath ksah . Harhsoham . 

meaning: “AUM ham, etc. ... I am the Swan [the embodiment of 
knowledge].” 
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purpose: To destroy the power of evil spirits and ghosts, to remove the 
influence of evil deeds or the effects of poison. 
reference: Uddlsa Tantra 166-68. [587] 

The Calming- of- Anger (krodhasanti) 

text: AUM. Sante prasante sarvakrodkopasamani svaha. 

meaning: “AUM. At peace! and pacifying! All anger be calmed! Svaha.” 

number of repetitions: Twenty-one. 

purpose: Calming the anger of man or the elements. 

ritual use: Utter this mantra over some water, and wash the mouth. 

reference: Uddlsa Tantra. [688] 

The Fire - Mantra (agni-prajvalana) 

text: AUM. Citpihgala Hana Hana, Daha Daha, Paca Paca Sarvanajflapya 
svaha. 

meaning: “AUM. Yellow fire of the mind! hurt, hurt! burn, bum! eat, eat! 
Invoke him who knows all. Svaha.” 
purpose : Producing fire. 
reference: MahanirvUna Tantra 6.142. [589] 

The Fire- extinguishing Mantra (agni-stambliana) 
text: AUM. Namo Agniriipaya mama satire stambhanam kuru kuru sv3ha. 
meaning: “AUM. To thee I bow. Do, do stop the action of Fire on my 
body. Svaha.” 

number of repetitions: 108. 

purpose: To render the body immune to fire. 

ritual use: Take the fat of a frog, mix it with the sap of the ghrtakumarl 
plant, and rub the body with it. 

reference: UddlSa Tantra. [590] 

The Prevention- of -Sleep (nidra-stambhana) 

text: AUM. Namo [ Bhagavate ] Rudraya nidram stambhaya. Thah, Thah, 
Thah. 

meaning: “AUM. I bow to the glorious lord of tears. May he paralyze 
sleep. Thah, Thah , Thah.” 

number of repetitions: 108. 
purpose: To suppress sleep. 
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ritual: Crush the roots of the brhati and mulethi plants, filter through a 
cloth, and smell while repeating the mantra . 
reference: Uddlsa Tantra. [59 1] 

The Siva Mantra of Five-Letters (paficaksara) 

text: AUM! Namah Sivaya. 
meaning: “AUM! To Siva I bow." 

definition: This is one of the chief mantras used by all Hindus. It has 
different forms according to the qualifications of the worshipers. The number 3 
is the number of the cosmos. The number 5 is the number of life. The five letters 
of the Siva mantra represent the symbols of the fivefold aspects of all the forms 
of the world of life, beginning with the five elements. 

purpose: Spiritual realization as well as worldly achievement and warding 
off danger and fear. 

number of repetitions: 108, thrice or five times daily. 
references: Siva Pur ana, Siva Agamas, Brahma-jabala Ufanisad 2.4. [592] 

Harhsa -mantra, the Thought-Form of the Swan of Knowledge 

text: AUM Hamsah So-ham SvSha. [593] 

Ham is the Seed-of-Ether (akasa blja). 

Sa represents the Sun. 

meaning : “AUM! I am he; he is I. Svaha!” 

definition : This mantra should be repeated with the rhythm of breath- 
ing, uninterruptedly, from one dawn to the next. It can be uttered by every- 
one. 

NUMBER OF REPETITIONS: 21,600. 

purpose : To attain the four objects-of-human-life (purusartha): righteous- 
ness, pleasure, prosperity, and liberation. 

The Thought-Form of Eight- Syllables (astaksara) of Visnu 
text: AUM Namo Narayanaya. [594] 

meaning: “AUM! Obeisances to the Abode of Man” (i.e., he from whom 
are obtained knowledge and liberation). 

definition: A mantra for use, like the GSyatri mantra, at the three daily 
devotions; to be repeated three times. 
purpose: Obtaining liberation. 
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The Thought-Form of Fifteen- Syllables (pancadasl) 
of the First Goddess 8 

text: Ka-e-l-la-hrlni , Ha-sa-ka-ha-la-hrlm , Sa-ka-la-hrlrfi . [595] 
meaning: 

Ka — lust 

c = womb (or speech) 

I = the substance of lust 
la = thunderbolt-bearer (or the earth, or Siva) 
hrlm = a cave (the seed-mantra of the Goddess) 
ha = Siva 

sa = energy | 

ka = wind (or lust) isakala « everything 

la = lord-of-heaven (Indra) or 6 iva| 
ha = cloud (or 6 iva) 

definition : This mantra represents the power of the Self, the power of 
enchantment of the world. 

number of repetitions: To be repeated twenty-one or 108 times. 
purpose: To attain all the desires and liberation. 

references: Dev! Upanisad, Nityasoda, Sikarnava , Varivasya-rahasya, etc. 

8 The LalitZ-triSati, a hymn to the Goddess, is based on the seed-letters of 
this mantra. 
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The Yantras, or Magic Diagrams 


Y antims are geometrical figures made from linear elements' intended to 
represent, in a synthetic form, the basic energies of the natural world, 
which are the deities. They are the visual equivalents of the mantras or thought- 
forms. The yantra has the mantra as its soul. The deity is the soul of the mantra . 
The difference between the yantra and the deity is similar to that between a body 
and its soul. {KaulUvallyam , quoted in Sabda-kalpa-druma. [ 596 ]) Tantras are 
believed to be the basis of the natural, or true, ideograms from which writing is 
derived. Writing (hpi) is of five kinds: through gesture ( mudrd ), images 
( iilpa ), and the flow of the pen, through designs [made with rice powder] or en- 
graving on wood." (Quoted in Sabda-kalpa-druma. [597]) All the elementary 
geometrical figures — point, straight line, cross, circle, triangle, etc.— have a 
symbolical value corresponding to basic notions. They can be combined in more 
or less complex figures to become the representations of particular forces or 
qualities embodied in some aspect of creation. There is no shape, no movement, 
which may not be reduced to a combination of these elemental forms. The magic 
diagrams constructed with their help truly analyze and represent the creative 
forces of the cosmos which we call divinities. 

Tantras, though drawn on the flat, must be conceived as solids. The flat 
drawing is a mere suggestion of the three-dimensional figure which the yantra 
is. The three-dimensional yantra is itself but a static image of the moving, living 
combination of forces represented in a particular divinity. 

The yantras are the necessary basis for all attempts at symbolic representa- 
tions, all sacred forms, all images, all sacred architecture, altars, temples, and 
ritual gestures. They are used in most kinds of worship, the deity being evoked 
by drawing its yantra and calling its subtle name. 

Tantras can express the inner aspect of any form of creation. The nature of 
men and animals as well as that of gods can be expressed through yantras. 
"There are, in the world, innumerable yantras. Every shape, every leaf, 
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every flower is a yantra which, through its shape, its color, its perfume, tells us 
the story of creation." (Devaraja Vidya Vacaspati, “Tantra men Yantra aur 
Mantra," Kalyajia, Sakti aftka, p. 390. Hereafter called “Mantra-Yantra- 
Tantra.") 

Hence “Visnu should always be worshiped in water, fire, a heart, a discus, 
or the yantra which represents him" ( Naradlya Samhita [598]), or “in black- 
pebbles (Salagrama), jewels, yantras, images, and symbolic drawings on the 
ground." ( Gautamlya Tantra. [599]) 

“The Goddess is to be worshiped in the sex emblem, a book, a symbolic 
drawing on the ground, an image, water, or a stone." (Yogtnl Tantra. [600]) 

Once we know the traditional meaning of their geometrical elements, we 
can easily read the outward meaning of all yantras. The inner meaning, which 
is the nature of the deity, is, however, difficult to grasp and can be normally 
experienced only through the vision of its radiance gained by the practice of 
yoga. The secret of the yantras is one of the most guarded forms of Hindu 
esoteric teaching, since the power of a yantra, when it is made alive through 
the proper ritual, is believed to be limitless. '’J 


The Constituent Elements of the Yantras 
The Point (bindu) J 

The point is an all-pervading spatial concept. Any movement, any shape, 
can be conceived as made of points. The nature of space, of ether, is location, 
that is, the possibility of dehuitig particular places or points. The all-pervading, 
extensionless mathematical point thus expresses the nature of ether. The point 
can also represent the limit between different orders of existence and the origin 
of manifestation. When a nonmanifest stage of existence becomes manifest, its 
manifestation must begin somewhere, in some point of space, at some point of 
time. There must be an instant when it has not yet any extension but has begun 
to have location. This first instant when a thing does not yet exist and yet has 
already begun is adequately represented by the point, which can thus be defined 
as the “limit of manifestation." 

The Straight Line 

When a point moves independently of any external attraction its movement 
is a straight line. The straight line is taken to represent unhindered movement, 1 
that is, the principle of all development. 
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The Triangle 

Development assimilated to a rising or a movement in an upward direc- 
tion can be represented by a vertical arrowhead or tongue of fire. The triangle 
with its apex upward is also taken to represent fire, identified with the male 
principle, the liiga or phallus, symbol of Siva the Progenitor or of the Cosmic- 
Person (purusa). All upward movement is characteristic of the fiery element, 
of which mental activity is the subtle form. Its numerical symbol is the num- 
ber 3. 

The triangle pointing downward represents the force of inertia which pulls 
downward, and tends to suppress activity. It is associated with the element 
water, which always tends to come down, to equalize its level. It is the passive 
aspect of creation and thus is represented by the yont or female organ, the em- 
blem of Energy (Sakti) or Cosmic-Nature ( prakrti ). Other symbols associated 
with the element water are the arc of a circle, the crescent, and the wave. The 
corresponding numerical symbol is the number 2. 

The Circle 

The notion of the circle arises from the revolutions of the planets. It is the 
symbol of all the returns, all the cycles, all the rhythms, that make existence pos- 
sible. The circular movement is characteristic of the rajas (revolving) tendency 
which is the nature of perceptible manifestation. An inner circle, however, can 
represent the withdrawing of manifestation, the coiled energy which, when 
awakened, allows all beings to cross the sphere of manifest forms and reach the 
stage of liberation. 

The Hexagon 

The circle is sometimes taken as a symbol of the element air, though the 
conventional symbol for air is the hexagon. Movement is the characteristic 
quality of air, but it is a disorderly, inordinate movement represented by the 
multiples of the prime numbers 2 and s, which are the numbers of inanimate 
nature. 

The Square t , 

“The notion of extension is connected with that of many-sidedness. Among 
many-sided figures the one with fewest elements [apart from the triangle] lS 
the square /The square is taken to represent the earth. It is the symbol of the 
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element earth." ( Devaraja Vidya Vacaspati, "Mantra-Yantra-Tantra," p. 390.) 
The number 4 is the numerical symbol for the squared 

v The Pentagon (Star) 

All inanimate life is believed to be ruled by the prime number S and its mul- 
tiples by 2 and 3. Life, sensation, appears only when the number 5 becomes a 
component of the inner structure of things. The number 6 is associated with 
&va, the Progenitor, the source of life. The pentagon is thus associated with 
love and lust as well as with the power of disintegration. It is a necessary ele- 
ment of most magic yantras. 

^ The Cross 


When the point develops in space it expands in the four directions. The 
cross is the symbol of the expansion of the point in space as well as of the reduc- 
tion of space to unity. It thus shows the dominion of one power over multiplicity. 

j The Svastika ^ 

The knowledge of the Transcendent is said to be ''crooked" because its 
understanding is "not straight," not within the realm of human logic. The 
simple cross represents not only the reduction of space to unity, but the field of 
external manifestation which, from the central point, the bindu, symbol of ether, 
expands in the four directions and the four perceptible elements. 

This, however, is not true from the point of view of transcendent Divinity, 
which cannot be brought back to unity. This is shown by the crooked branches of 
the auspicious svastika which., although connected with the material center., now 
point to the undetermined immensity of space. 

Knowledge of the transcendent aspects of Divinity can be reached only in- 
directly, through the right- and the left-hand ways. Hence the two directions in 
which the branches of the svastika can be crooked. Used everywhere as an auspi- 
cious sign, the svastika is meant to remind man that the Supreme Reality is not 
within the reach of the human mind nor within man's control. 

The Star Hexagon J 

The star hexagon (in fact a dodecagon) is one of the most common ele- 
ments in yantras. It is made of two triangles penetrating one another. 


We have seen that the upright triangle represents the Cosmic-Person . 
(purusa) and the triangle pointing downward stands for Cosmic-Nature 
(prakrti). When these unite and are in a state of balance, they form the star 
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hexagon, basis of the wheel symbol of the third-tendency or revolving-tendency 
(rajas) from which the universe is manifested. The circle by which the hexagon 
is surrounded represents the field in which the two triangles unite, that is, the 
field of time. When the two triangles separate, the world is destroyed; time 
ceases to exist. This is shown by the hourglass shape, the drum of Siva. 

The Lotuses 

All symbolic numbers representing particular entities are shown in the 
yantras as circular flower patterns called lotuses. 


The Principal Yantras 

The King-of- Yantras (yantra-raja) 

The King of Yantras is described in the MahSnirvana Tantra. "Draw a 
triangle with the Seed of Illusion (the character hrirn ) within. Around it draw 
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two concentric circles. Draw in pairs the sixteen filaments and, besides, the eight 
petals of a lotus. Around them is the Earthly City, which should be made of 
straight lines with four entrances and should be of pleasing appearance. In 
order to cause pleasure to the deity the worshiper should draw the yantra 
either with a gold needle or with the thorn of the bel tree on a piece of gold, or 
silver, or copper which has been smeared with either the svayambhu , kunda , or 
gola flowers, or with sandal, fragrant aloe, kuiikuma or red-sandal paste.” 
(Mahanirvana Tantra 5.172-76.) 

The purpose of this yantra is to create contacts with supranatural worlds. 
With its help, the worshiper can gain all worldly and supranatural powers. 

In the center of the yantra, the character hrlth stands for the divinity of 
fortune, Lak?ml. 

Around her is the fiery triangle 1 which draws into its ascending movement 
the coiled-energy [kundalinl), the circle surrounding it. The sixteen filaments 
of the lotus represent the attainment of perfection (sixteen is the perfect num- 
ber); the eight petals represent the all-pervading ascending tendency, that is, 
Visiju. 

The outer circle is creation, the circular movement of which all things are 
born. The power over the manifest world is shown by the square, symbol of the 
earth. On the four sides are the four gates leading from the earth to the worlds 
beyond. 

To the north (i.e., on the left) is the gate to the way-of-the-gods (deva- 
yana). To the south (i.e., on the right) is the gate to the way-of- Ancestors 
(pitr-y&na). To the east (upward) is the gate to the priestly solar way, and 
to the west (downward) is the gate to the royal way, the way of the lord-of- 
the-waters (Varupa). The four gates lead to these four directions, forming the 
cross, symbol of universality. This cross further develops into a double svastika 
which indicates the return to the principle through both the left-hand and the 
right-hand way. 

The Yantra “ Guarded on all Sides 33 (sarvatobhadra) 

Described in the Gautamlya Tantra (30.102-108), this yantra is said to 
be the instrument of the fulfillment of all wishes, in the present and the future, 
in the visible and the invisible world. 

1 Woodroffe describes the feminine form of this yantra with a watery triangle, 

pointing downward. (In an article in Hindi in Kalyana, 5akti aflka.) 
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straight lines with four entrances and should be of pleasing appearance. In 
order to cause pleasure to the deity the worshiper should draw the yantra 
either with a gold needle or with the thorn of the bel tree on a piece of gold, or 
silver, or copper which has been smeared with either the svayambhU, kunda, or 
gola flowers, or with sandal, fragrant aloe, kufikuma or red-sandal paste.” 
( Mahanirvana Tantra 5. 1 12.-76 . ) 

The purpose of this yantra is to create contacts with supranatural worlds. 
With its help, the worshiper can gain all worldly and supranatural powers. 

In the center of the yantra, the character hrlm stands for the divinity of 
fortune, Lak§ml. 

Around her is the fiery triangle 1 which draws into its ascending movement 
the coiled-energy ( kundalinl ), the circle surrounding it. The sixteen filaments 
of the lotus represent the attainment of perfection (sixteen is the perfect num- 
ber); the eight petals represent the all-pervading ascending tendency, that is, 
Visiju. 

The outer circle is creation, the circular movement of which all things are 
born. The power over the manifest world is shown by the square, symbol of the 
earth. On the four sides are the four gates leading from the earth to the worlds 
beyond. 

To the north (i.e., on the left) is the gate to the way-of-the-gods ( deva - 
yana ). To the south (i.e., on the right) is the gate to the way-of- Ancestors 
[pitr-yana). To the east (upward) is the gate to the priestly solar way, and 
to the west (downward) is the gate to the royal way, the way of the lord-of- 
the-waters (Varuija). The four gates lead to these four directions, forming the 
cross, symbol of universality. This cross further develops into a double svastika 
which indicates the return to the principle through both the left-hand and the 
right-hand way. 

The Yantra “ Guarded on all Sides” (sarvatobhadra) 

Described in the Gautamlya Tantra (30.102-108), this yantra is said to 
be the instrument of the fulfillment of all wishes, in the present and the future, 
in the visible and the invisible world. 

1 Woodroffe describes the feminine form of tins yantra with a watery triangle, 

pointing downward. (In an article in Hindi in Kalyarfa, Sakti apka.) 
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“Its name, which means the ‘evenly square,' is that also of Visrm's chariot. 
It shows the state of balance between activity and rest, acquisition and renun- 
ciation. He who from all sides is equal to himself, within and without, flourishes 
and bears fruit. He who sits firmly on his life's chariot, guarded on all sides, 
perfected on all sides, is free from danger.” (Devaraja Vidy5 Vacaspati, 
“Mantra-Y antra-Tantra,” p. S89.) 

This yantra has eight squares on each side. It is therefore a Visnu yantra, 
corresponding to the sattva quality, to the right-hand way. 

The Remover -of -Desire (smara-hara) */ 

The description of this yantra is given in the Syamastava Tantra, verses 
18 fF. Made of five triangles, it is a Siva yantra , five being the number corre- 
sponding to the procreative and destructive principle The triangles represent 
fiery lifigas, phalli of fire. 

“Through the power of this yantra man can conquer Lust (Kama). The 
seeker who grasps its lesson remains well guarded, so that no enemy may move 
him with the weapons of lust, anger, greed, delusion, pain, or fear. [It is an 
instrument of magic accomplishments and] its worshiper can go wherever he 
pleases in this and other worlds without meeting obstacles. Truly this yantra 
helps man to defeat the power of lust and the delusions of life." (Devaraja 
VidyS Vacaspati, “Mantra-Yantra-Tantra.”) 

The Remover of Desire is used for destroying external enemies as well 
as for man’s conquest of himself. Its use as an instrument of black magic is 
explained in the Tantra-cintamani (7.5). J 

The Remover of Desire (Second Form) 

This yantra has also another form, explained in the Kdll Tantra. “Here 
also are five triangles, but they are within one another. Two of the triangles 
are female, watery, and three are male, fiery. Each stage of manifestation is 
alternately fire and offering, devouring and devoured, male and female. This 
is also true of the successive sheaths which envelop the individual soul to make 
a living being. The inner circle is the coiled energy ( kundalini ) which, when 
awakened, permits the crossing beyond the five spheres of manifestation in- 
wardly or outwardly. The outer circle shows the creative power of fire giving 
rise to manifestation from the midst of the primeval waters.” (Devaraja Vidya 
Vacaspati, “Mantra-Yantra-Tantra.”) 

The eight-petaled lotus is the preserving principle, Vispu, which gives 
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ability to the manifest world. Around it is the square, the earth, with the four 
ates and the double svastika, the meaning of which has already been ex- 
lamed (pp. 352, 355). 



The second form of the Remover of Desire is shown above. For other 
wntras, see pages 358-61. 
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The Yantra -of- Liberation (mukti) 

. This yantra is described in the Kumarlkalpa Tantra. It is made of a square, 
a fiery triangle, a watery triangle, a hexagon, and a circle, inside one another. 
The whole is surrounded by an octagon and a square with the four gates. In 
the center is the Seed of Illusion. It shows the different principles which the 
living being has to overcome in his effort to attain liberation. 
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The Sri Cakra 

The §rl Cakra , 2 or Wheel of Fortune, which represents the Universal 
Goddess, is one of the principal yantras used to represent divinities. 



2 An inscribed version is illustrated with the Sanskrit texts, in the appendix. 
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The Gaijapati Yantra 

The Gaijapati yantra points at the identity of the macrocosm and the 
microcosm. 
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The Vipiti Yantra 

The Visriu yantra expresses the all-pervasiveness of sattva, the ascending 
quality. 
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The Images (murti) of Deities 


. ,.y 

The Principal Elements of the Images of Deities 

I n addition to mantras and yantras, the third way of representing deities is 
through gestures ( mudra ). There is a large number of symbolic gestures 
used in ritual and believed to evoke supranatural beings. Many of the mudras 
through which a deity can be evoked are also used in the sacred dance. Some 
gestures represent qualities characteristic of particular beings whose images will 
show these gestures. 

Certain proportions having symbolic significance are essential features of 
images as well as of temple architecture. A different canon for each category of 
being is given in the technical treatises on image-making. The proportions 
of images and sacred architecture show some relation to those by which musical 
intervals (svara) are formed. Thus musical sounds also are connected with 
deities. Diagrams, gestures, symbolic proportions, and attributes are therefore 
the main elements of the image of a deity. 

^ The Purpose of the Images 

the purpose of the image of a deity is to represent, through a combination 
of forms and proportions, some fundamental aspect of the universe and its pre- 
siding consciousness which is not directly perceptible to our senses. 

“The idea behind the cult of images is to worship the invisible through 
the visible. Nowhere do people worship mere wood, stone, or metal. It is the 
all-pervading, and therefore always-near, Divine Essence, invoked by the power 
of utterances and rites, which becomes the object of worship in the image. 
It is through the particular that the notion of the totality arises in the mind.” 
(Karapatrl, “Lifigopasana-rahasya,” Siddhanta, II, 1941 - 42 . ) 

“So that the worshiper may accomplish his spiritual destiny, shapes are 
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imagined as the images of the Immensity which dwells in all qualities, although 
itself beyond qualities, beyond comprehension, beyond form.” [60 1] 


The Forms of the Images 

the image of a deity is thus a form used to concentrate the mind on an 
abstraction. This image is called a “materialisation” (murti). Its attributes can 
be grouped in different ways. The images which combine essential features in 
greater number are the main deities. Those which present only a few attributes 
are spoken of as minor deities. 

Deities are usually shown with many arms and heads, particular features 
and headdress, and ride on an animal which is their vehicle. They also carry 
different accessories and attributes. Images which show only slight differences 
in the position of accessories or the nature of gestures are classified as various 
aspects of the same deity. 

The value of an image lies in its form rather than in its substance. There 
are, however, certain deities whose image should preferably be made of a given 
material (gold, silver, bronze, stone, etc.). Images are sometimes classified 
according to the material of which they are made. 

“Images are of eight kinds, being made of stone, wood, metal, clay, and 
precious stones. They can also be painted or be merely mental.” ( Bhagavata 
Purana 11.28.12. [602]) 


Image Worship 




however far we reach into the history of Hindu thought we find a coherent 
use of images to represent abstractions. The whole of Hindu iconography is 
built on a code of symbols based on the assumption that there exists a natural 
affinity between forms and ideas. The images of deities are conceived as the 
application of symbolic equivalences just as is also the case for yantras and for 
writing. The Indian code of symbols appears to have come down from very 
ancient times. Its origin is lost in remote ages of prehistoric mankind. 

When we find, among the "primitive” or the “civilized” peoples, icons, 
idols, strange images, to which particular efficacy or magical power is attributed, 
we can usually trace their origin to ancient symbols or symbolic tales the 
meaning of which has been partly forgotten. Any attempt to derive the meaning 
and implication of Hindu deities from arbitrarily reconstructed primitive belief 
does not account for the logic and the systematic use of the symbolic attributes; 
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it does not help us in any way to understand the significance of the images, and 
leads us to a wrong perspective of religious history. 

The idea that the Hindu gods with their numerous limbs, their forms often 
partly animal, are monstrous beings, born of the fear of primitive man be- 
wildered by the mystery of nature, could hardly have been put forward by 
people conversant with the Hindu language of symbols. If some deities have 
features which appear to us surprising or monstrous, this is because we fail to 
grasp their significance. It is merely the need for more complex, more elaborate, 
symbols which has taken the images away from simple anthropomorphism. 
Hindus are usually aware that images are symbols, and they do not consider 
the images of their “gods" as actual living entities endowed with magical 
powers. 

Strangers are surprised when they see the huge clay images, modeled and 
adorned with love and skill, then worshiped with great display of ceremonial 
and devotion, thrown later into rivers and ponds and lying uncared for until 
they melt away. They fail to understand that this negligence arises because the 
image is only an instrument which has no value once it has filled its purpose 
Even the permanent images installed in temples have to be thrown away and 
replaced when broken and worn. 

The follower of yoga, adept in a technique which permits a direct ex- 
periencing of subtle entities, does not require images or myths. 

“The yogi perceives the Giver-of-Peace (i.e., Siva) in his own heart, not 
in images. Images are meant to meet the need of the unrealized." (Jdbdla- 
darsana Upanisad 4 .59. [603]) Yet, "because the unrealized have not the 
capacity of worshiping divinity in its true form, they should accept the help of 
images. This is why images are necessary." (Chalari’s commentary on Madh- 
v5.c3.ry as Tantra-idra Sangraka. ^604^) 1 

The error of the iconoclasts is to believe that a mental image is less an 
idol than a physical one. In fact, the external form of the image is rather a help 
to the understanding of its relative value. It is among the most violent icono- 
clastic religious groups that we find the most material, childish, anthropomor- 
phic conceptions of God. To have any meaning, the objection to images should 
refer not only to those that are material but also to those that are mental. 

When an image, or the story of an incarnation or a prophet, or any other 
manifestation of divinity comes to be regarded as a material reality or a his- 
torical fact, instead of being understood as a symbol, it has lost an essential part 
of its meaning and of its value and has become an object of idolatry and super- 
stition. 
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From very early times there have been religious groups which opposed 
the representation of abstract principles in the form of personal gods or the use 
of mental or material images of divinities, since they considered this unnecessary 
and dangerous. Such religions as that of the Jains, for example, prefer to worship 
saints or sages as the visible form through which we can grasp transcendent 
reality. Early Buddhism followed the same path. Since the objection referred 
more to the mental image of divinities than to mere symbols of stone, it never 
led to the discarding of all icons; a predominance of aesthetic elements and the 
worship of living beings and their pictures replaced the more imaginative 
representations of supranatural beings. Among the Hindus the appearances of 
deities among men are not believed to be primarily historical facts, although 
they may center around the story of a particular historical figure. Divine mani- 
festations are the outward expressions of cosmic laws. The very characteristics 
of divinity are permanence and universality. Whatever divine manifestation may 
be envisaged it must take place at all times and on all planes, in every aspect of 
the physical and the subtle world, in every microcosm as in the macrocosm. If 
a universal principle manifests itself in a living individuality this cannot be a 
mere historical accident. In each universe, for each cycle or subcycle, the same 
"incarnations" of Divinity take place, just as the same entity (Vy 5 sa, “scribe") 
will write the Scripture in the different ages, though it may be manifest through 
distinct individuals, whose character and functions will, however, be one. VySsa 
and all the other principles of divine manifestation exist also in ourselves as 
elements of the structure of our own being, and we may very well understand 
that this inner aspect is the more real one and the myths of the living Vyasa and 
the historical avatars are only symbols. 
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The Worship of Deities 


The Object of Worship 


/ 


N o code of worship is suitable for all men. Everyone should worship the 
deity which represents the stage of abstraction that is nearest above him, 
the stage which he can understand and which can directly help him. There is no 
purpose in man trying to contact the more remote aspects of divinity, neglecting 
those within his reach. The task is beyond his power, and the effort is just as 
unnecessary as trying to climb a staircase without touching the steps. 

Our worship goes to the higher gods but through the hierarchy of all the 
degrees of their manifestation. There is no short cut, and we cannot come into 
contact with the less manifest aspects of divinity without the help of the more 
manifest forms any more than we can enter the inner sanctuary of a temple 
without going through the outer enclosures. 

For people who believe in a divine origin of creation there can be nothing 
in the universe that is not of divine nature, which is not of the substance of 
divinity. Whatever form we worship, whatever the purpose of our worship, that 
worship goes to the gods. 

Whenever we look toward the higher aspects of anything, what we perceive 
is the reflection of a divinity; it is for us the form of Divinity and may be wor- 
shiped as such. 

Divinities thus appear to adapt themselves to the need of the worshiper, 
even though it always remains impossible for man to adapt himself to the ways 
of divinities. The willingness of the gods to make themselves accessible is 
emphasized everywhere in the Hindu Scriptures. 

"Whenever a devotee wishes, with unwavering faith, to worship me in a 
particular form, I take that very form." ( Bhagavadglta 7.11. [605]) 

"I take, to welcome them, the shape in which they worship me." ( Bkaga- 
vadglta 4. U . [606] ) 



The Worship of Deities 367 

‘'Whichever the form in which they like to conceive you, that form with 
true mercy you take." ( Bhdgavata Parana 3.9. 1 1 . {607] ) 

"As he is worshiped, so he becomes." { Mudgala Upanisad 3.3. [608]) 
Any object, any living creature, any action, any quality, can be taken as the 
image of divinity and worshiped as such. The realized sages bow to everything, 
calling it a god. 

"The All-Powerful Divinity dwells as the living individuality in [all living 
things]. Hence [the wise] bows before a horse, a man of low birth, a cow, or an 
ass." ( Tajflavalhya Upanisad 7. [609]) 

Divinity dwells in speech as the power to protect , 

in the in-breath and the out-breath as the power to take and give, 

in the hands as the power to act, 

in the feet as the power to move, 

in the anus as the power of riddance. 

In the world of the elements, it dwells in rain as the power to quench, 
in thunder as strength, in cattle as wealth. 

It dwells as light in the stars, 

in sperm as the power of generation, and in sex as pleasure. 

It dwells in ether as [the support of] all. 

And where it dwells, there it must be worshiped. 

( Taittiriya Upanisad 3.10. [610]) 

In the Visnu Purdna the gods invoke Visnu as the Cosmic Being found in 
his entirety in every aspect of the world. 

You are everything, earth, water, fire, air, and space, 
the subtle world, the Nature-of-All (pradhana), 
and the Person (pums) who stands forever aloof. 

O Self of all beings! 

From the Creator ( Brahma ) to the blade of grass 
all is your one body, visible and invisible, 
divided by space and time. 

We worship you as Brahma, the Immense Being, the first shape, 
who sprang from the lotus of your navel to create the worlds. 

We, the gods, worship you in our selves, 

we, the King of Heaven, the Sun, the Lard of Tears, 

the Indweller, the twin gods of agriculture. 
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the Lord of Wind, the Offering , who all are your shapes 
while you are our Selves. 

We worship you in your demonic shapes, deceitful and stupid, 
wild in their passions, suspicious of wisdom. 

We worship you in the genii, the yaksas, 

with their narrow minds obdurate to knowledge, 

their blunt faculties covetous of the objects of words. 

O Supreme Man! We bow to your fearful evil shapes 
which wander at night, cruel and deceitful. 

O Giver-of-Rewards ( Janardana )! 

We worship you as the Eternal Law 
whence virtuous men, who dwell in the heaven, 
obtain the blissful fruit of their just deeds. 

We bow to the Realized ( Siddhas ) who are your shapes of joy; 
free from contacts, they enter and move within all things. 

0 Remover-of-Sorrow ( Hart)! We bow to your serpent shapes, 
lustful and cruel, whose forked tongues know no mercy. 

0 Pervaderl We worship you as knowledge 
in the peaceful form of the seers, 
faultless, free from sin. 

0 Dweller in the lotus of the Heart! We bow to you 
as the self of Time which, at the end of the ages, 
infallibly devours all beings. 

We worship you as the Lord of Tears, 
who dances at the time of destruction, 
having devoured gods and men alike. 

O Giver of Rewards ! W t worship your human shape 
bound by the twenty-eight incapacities ,* 
ruled by the powers of darkness. 

I The twenty-eight incapacities (badha) are defined in the SHAkhya KSrikn 
(49-51 ) as the limitations {aiakti) of the five senses of action and the five senses of 
perception (weakness of sight, of hearing, etc.) and the mind (madness); then the 
lack of happiness (tuffi) coming from one's nature, circumstances, times, and 
chance, as well as detachment from the objects of the five senses of perception; then 
the eight accomplishments ( siddhi ) which are obstacles to the liberation of man: 
thought, speech, and learning, suffering on the spiritual, mental, and physical 
planes, happiness, and generosity. 
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We bow to you as vegetal life (mukhya rupa), 
by which the world subsists and which— six in kind, 
trees , [creepers, bushes, plants, herbs, and bamboo] — 
supports the sacrificial rites. 

0 Universal Self! We bow to you under that elemental shape 
from which beasts and men have sprung, 
gods and living beings, ether and the elements, 
sound and all the qualities. 

O Transcendent Self! We bow to you as the Cause of causes, 
the Principial shape beyond compare, 
beyond Nature (pradhana) and Intellect. 

O All-Powerful ( Bhagavan )! We bow to your shape 
which the seers alone perceive and in which is found 
no white nor other color, no length nor other dimension, 
no density nor other quality. 

Purer than purity it stands 
beyond the sphere of quality. 

We bow to you, the birthless, the indestructible, 
outside whom there is but nothingness. 

Tou are the ever-present within our bodies as within all things, 
as the intrinsic principle of all. 

We bow to you, resplendent Indweller ( Vasudeva )! the seed of all that is! 

Tou stand changeless, unsullied. 

The Supreme stage is your core, the Universe your shape. 

Tou are the unborn, Eternal. 

( Visnu Parana 3.17.1 4-34. [6 1 1 ] ) 

Concentration on any form leads to the vision of the principle beyond that 
form. Any mental or physical attraction, whatever its nature, facilitates the 
first stages of concentration and thus the objects of our desires or love are the 
proper images for mental worship. 

Commenting on Patafijali's aphorism “by meditating on any object of 
liking" ( Toga Sstra 1.39 [612]), Vyasa says: "Whatever may be the object 
of a man’s liking, let him meditate upon that. If the mind settles upon that 
particular object, it may also later settle on something else" ( Yoga Sutra 
Bhasya 1.S9 [613]). 
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For most people, in the first stages of spiritual development only objects 
of great physical attraction have a strong enough appeal to take the mind away 
from the mechanical agitation of everyday preoccupations. This is how erotic 
emblems come to be considered useful instruments of mental liberation. In 
modern religious developments both in India and in the West, these are often 
replaced by fetishes, which have the same value transposed. 

Though every aspect of creation may be an object of worship, in each order 
of things certain forms, kinds, functions, individualities, are the particular points 
where divinities seem more easily accessible. Certain plants and animals, certain 
features of the earth, certain stars or constellations, are by their nature the 
embodiment of certain qualities and are thus considered sacred. Such are, for 
example, the tulasi plant, the sacred fig tree ( aivattha ), the rivers, the moun- 
tains, the cow, the elephant, and also the priest, the king, the teacher, who are 
honored like divine beings and are worshiped like Indra, Siva, or Vispu. 

The Kinds of Worship ^ 

"worship is of three kinds: that performed daily, that offered on particular 
occasions, and that made for the attainment of special aims." ( Rudra-y&mala 
Tantra. [614]) The daily rituals as well as the rituals ordained for certain days 
of the year should be performed by everyone. They are man’s religious duties, 
his participation in the cosmic life and its cycles. 

"A man must have a chosen deity, but he must also honor the family deity, 
the village deity, the village guardian angel, the village genie ( naga ), on the 
prescribed occasions.” (Vijayananda TripathI, "Devata tattva," Sanmarga, 
III, 1942.) 

On the other hand, worship performed to obtain the realization of a desire 
has no compelling character and is done only by those who feel the need for it. 
Yet if we use worship as the instrument of gain, whether spiritual or material, 
it is essential to know which kind of divinity we should propitiate and through 
which procedure. The divinity worshiped and the technique of worship are 
different if the aim of worship is to achieve a particular result, obtain a particular 
quality, reach a particular stage of worldly or spiritual accomplishment. When 
the saint prays to obtain liberation, the thief to succeed in his enterprise, the 
soldier to kill his enemy, although each may address his prayer to the same 
divine name, the divinity which may acknowledge it is in fact a different stage 
of being, a different god. 

When we invoke an abstraction in the hope of saving our life or winning a 
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war, our prayer is wrongly addressed because an abstraction can have nothing 
to do with the forms and interests of the manifest world. It cannot answer 
prayers, much less favor worshipers. Only the minor deities, the subtle beings 
who are part of the inner life of things, can co-operate with man in such matters, 
and it is these deities which should be approached through the proper ritual 
channels. A forest deity, however, will have no power to help man in spheres 
of abstract realization. 

Man becomes what he worships. His desire is the essential form of his 
becoming. Krsija, the embodiment of love, says in the Bhagavadglta (9.2 5 
[615]): 

“Those who worship the gods become gods; those who worship Ancestors 
become Ancestors, those who worship the elements master the elements, and 
those who worship me gain me." 

In the Bhagavata Pur an a a list is given of the deities who are to be wor- 
shiped for particular aims. 

“He who wishes for the illumination of knowledge should worship the 
Immensity (brahman). 

“He who wishes for the pleasures of the senses should worship Might 
(Indra), the king of heaven. 

“He who desires children worships the lord of progeny, PrajSpati. 

“He who desires luck worships the Power of Illusion, M 5 y 5 . 

“He who desires intelligence worships the Sun (SQrya). 

“He who desires wealth worships the spheres of the elements, the Vasus. 

“He who desires virile power worships the divinities of life, the Rudras. 

“He who desires food worships Aditi, the mother of the gods. 

“He who desires a place in heaven worships all the gods. 

“He who desires a kingdom worships the Universal Principles, the 
ViSvadevas. 

“He who desires power worships the Means-of- Accomplishment (Sa- 
dhyas). 

“He who desires a long life worships the celestial physicians, the Alvins. 

“He who desires strength worships the Earth (11a). 

“He who desires stability worships the World-Mothers (Loka-matas). 

“He who desires beauty worships the celestial musicians, the gandharvas. 

“He who desires a woman worships the nymph UrvaSI. 

“He who wishes for domination worships the Supreme-Ruler (para- 
mesthin ) . 

“He who desires fame worships the lord of the sacrifice (yajfia). 
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“He who desires a treasure worships Pracctas [Varuga, the lord of the 
waters]. 

"He who desires knowledge worships Siva, the lord of sleep. 

"He who desires a happy married life worships Peacc-of-thc-Night (Um3), 
the consort of £iva. 

"He who desires [firmness in his] duty worships the Highest-Praise 
(Uttama-Sloka), that is, Visriu. 

"He who wishes for numerous descendants worships the Ancestors 

"He who desires protection worships the virtuous-ones (purtyajana).* 

"He who desires strength worships the divinities of wind, the Maruts. 

"He who desires a throne worships the Lawgiver, Manu. 

"He who desires magic powers worships the goddess of witchcraft, Nirrti. 

"He who desires lust worships the Offering, Soma. 

"To be free from desire, a man should worship the Supreme Person, Para 
Puru$a. 

“Whether a man is realized or is a seeker or is still in the grip of attach- 
ment, he should, with intense devotion, worship the Supreme Person." (BhUga- 
vata PurSna, 2.3.1-10. [G16]) 

The Stages of Worship J 

wonsinr can be of different forms. It can be mental or external, collective 
or individual. It can begin with abstract contemplation and end in outward 
ceremonial or the reverse. The external worship of the yogi is only the instru- 
ment that leads to abstract contemplation. 

"The highest stage is that in which the Immense Presence is perceived in 
all things. The middle stage is that of meditation, the lower that of hymns and 
rosary. Still lower is the stage of external worship." ( Mah anirvirta Tantra.) 

“The worship performed by the initiated is of two kinds, internal and 
external. Internal worship is ordained only for those who have renounced the 
world. Both internal and external worship are necessary for others.” (Tantra 
Samhita. [617]) 

"The worship of images of stone, metal, jewels, or clay leads the seeker 
of liberation to rebirth. Hence the man who wishes to renounce the world 
should worship only in his own heart and fear external forms of worship so that 
he may not have to live again." ( Silpa Sastra, p. 27. [618]) 


2 I. e., the yakfas. 
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In the final stage of realization, the yogi does not perceive anything but 
an Immense Presence pervading all appearances. At this stage no outward 
ritual exists any more. All physical and mental functions have themselves be- 
come ritual, that is, have ceased to have any purpose other than to support the 
contact between the yogi and the object of his contemplation. When life itself 
becomes a hindrance, the lingering remnant of an already past existence, the 
yogi has ceased, for all practical purposes, to be a human being. 
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Life as a Ritual 

I n the Hindu conception of life there is no separation between sacred and 
profane activity. The whole of human existence is considered a participation 
in the cosmic symphony. Life is a priesthood. There are no indifferent actions. 
All our gestures, all our deeds, bear consequences; hence they should be con- 
trolled to conform with the harmonic pattern of the universe. 

There is a ritual for bathing; there is a ritual for taking food; there is a 
ritual for love, for procreation. There are rituals to be performed at sunrise, 
midday, and sunset and all the crucial points in the cycle of seasons and years. 
There is a ritual for breathing, a ritual for dressing, a ritual for study. There is 
a fire ritual, a ritual for each change of status, and rituals for all the important 
events of life. 

All our actions are forms of divine worship and should, therefore, be 
accomplished with composure, order, and precision. 

"Worshiping him through his actions, man attains liberation.” ( Bhagavad - 
glta 18.46. [619]) In Sanskrit, there is no distinction in words between physical 
action and ritual action; all action is considered a form of ritual. 

The Rituals of Worship 

though the very act of living can be made the instrument of all realization, 
there are also other forms of ritual which we may call external, to differentiate 
them from the inner vital ones, and which constitute special techniques aiming 
at creating contacts between this world and other worlds. Through these man 
can obtain the help of deities and other supernatural beings who guide him in 
his efforts toward spiritual as well as material progress. 

The different worlds stand in harmonic relation to one another and, through 
ritual action, they can be made to respond, just as stringed instruments respond 
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when one of their harmonics resounds. Ritual is thus an application of the 
science of subtle correspondences. Its value cannot be estimated in terms of 
worldly appearances but only from the results it may bring through the awaken- 
ing of inner or outer energies. 

Because of the concordance between the macrocosm and the microcosm all 
rituals have a simultaneous action on the energies which rule the inner functions 
of the human body and those which, as the deities, govern the functions of the 
universe. Besides their value in propitiating the deities, rituals have thus a 
physical and a psychological effect. These two functions of worship are in- 
separable. Ritual is a form of magic art through which, with the help of sounds, 
forms, rhythms, gestures, flowers, light, incense, and offerings, the mind of the 
worshiper is carried away from its material preoccupations toward a world of 
divine beauty, while the deity, also enchanted, is brought nearer to him. 

The two main forms of external ritual are individual-worship {pUja) and 
ritual-sacrifice ( yajfla ) . 

The Technique of Worship 

though certain forms of inner illumination may permit contacts with the 
higher states of being we call deities through the mere strength of an inner 
desire, such contacts remain accidental experiences which cannot be renewed at 
will and the exact nature of which cannot be controlled. There is therefore no 
purpose in doing away with the technique and ritual of worship, which greatly 
facilitate such contacts. 

Even mental forms of worship should follow a systematic ordinance, for 
man by his own mental power alone is not normally able to reach divinity. The 
bridge of ritual, whether external or mental, is essential to establish contact 
and to maintain it. 

The invisible worlds are of many kinds, and since the effect of rituals 
cannot be directly detected, they may create wrong contacts and have results 
quite contrary to those wished for. Rituals are therefore dangerous instruments, 
and no alteration can be made in their form except by competent technicians. 

“I [Krstja] am the enjoyer and the master of all ritual; hence those who do 
not know my inner nature will fail." ( Bhagavadgltd 9.23. [620]) 

A famous story, retold in the Mahabhasya, concerns the divine craftsman 
Tvastr, who made a great sacrifice to obtain a son who would destroy Indra, 
the king of heaven. Because he made a slight error in accent, the words Indra 
Satruh, intended to mean "Indra, the enemy," came to signify "the enemy of 
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Indra,” and it was Vrtra, his son, who was destroyed. (See also Satapatha 
Brahmajia 1. 6.3.1.) 

The Place of Worship 

the chief temple of the Hindu is the universe. It is in the forests, the 
mountains, on the banks of rivers, under the shade of certain trees, or in his 
own house that he performs all the daily ceremonial of worship, all prayer, all 
meditation. 

“The best places are holy grounds, river banks, caves, sites of pilgrimage, 
the summits of mountains, confluences of rivers, sacred forests, solitary groves, 
the shade of the bel tree, valleys, places overgrown with tulsi plants, pasture 
lands, temples of 6iva without a bull, the foot of a sacred fig tree or of an 
amalakl tree, cowsheds, islands, sanctuaries, the shore of the sea, one’s own 
house, the abode of one’s teacher, places which tend to inspire concentration, 
lonely places free from animals.” ( Gandharva Tantra 7.) 

There are buildings which, by their structure and proportions, create a 
favorable environment for worship. Hence the importance of the laws of sacred 
architecture in the construction of houses, of the rooms consecrated for worship, 
or of temples. 

Temples are, however, of secondary importance. They arc not, as in some 
religions, the meeting places of the faithful but are the homes of deities, places 
where a particular aspect of Divinity is honored, worshiped by priests who are 
its servants. People go to the temple as they go to visit a saintly man or a 
sacred place or a renowned scholar. They pay homage to the image and offer 
flowers and incense. But if there were none of these sanctuaries Hindu life and 
its rituals would in no way be affected. In fact , certain classes of Hindus are not 
supposed to enter some parts of the temples (just as women cannot, during 
office, enter the inner sanctuary of a Roman Catholic church), but this in no 
way implies that they do not perform rituals or that they have a religious life 
less intense. 

The Main Features of Individual-Worship ( pujana :) 1 

ritual worship is conceived by the Hindu as a complex and elaborate art. 
Though there are forms of collective worship, most worship is an individual 

1 The rituals of worship described here belong to the Tantric form, which is 

meant for everyone. Other rituals vary in the gestures, mantras, and accessories used 

but are not basically different. 
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ceremonial in which the worshiper, alone with the deity in an undisturbed 
chapel, practices a complex ceremonial with flowers, incense, holy water, and 
offerings, which aims at creating a sort of intimate and aesthetic relationship 
considered to be a useful prelude to mental concentration. In the ceremonial of 
worship the image is treated as a noble guest visiting the house. The worshiper 
enacts a complete ritual, which may last for hours, in which the guest is wel- 
comed, his feet washed, a seat offered. The god is then bathed, perfumed, clad 
in new garments. He is offered flowers, food and drink, and betel nuts, then 
allowed a rest, given presents, and bidden farewell. 

Each of the elements used in this performance is said to have a symbolic 
meaning on which the worshiper should concentrate his thoughts. 

The most important features of this form of worship are: ( 1 ) the purifi- 
cation-of-the-elements (bkiita Suddhi) constituting the subtle and physical body 
of the worshiper and their dedication, (2) the consecration of the different parts 
of the body to distinct deities with the help of seed-mantras ( nyasa ), (3) breath- 
control {pran&y&ma), (4) mental-concentration ( dhyana ), ( 5 ) mental wor- 
ship, ( 6 ) repetition of mantras. 

The Purification and Dedication of the Body 

The dedication of the body of the worshiper to the deity is a necessary 
prelude to ceremonial worship. In this rite the worshiper purifies and consecrates 
each part of his person so that he may become fit to appear before a god. 

"No man should worship a deity so long as he himself has not become a 
deity. If the repetition of sacred utterances is performed without previous 
dedication of the parts of the body to the different deities, this repetition of 
mantras is demoniacal and without useful effect. To worship a deity, a man must 
become the Self of that deity through dedication, breath control, and concentra- 
tion until his body becomes the deity’s abode.” ( Gandharva Tantraf) 

1 . The first step is the purification of the worshiper and of the accessories 
of worship. 

"The purification of the person of the worshiper consists in bathing. The 
purification-of-the-subtle-elements ( bhuta suddhi) of the body is done through 
breath control and through the dedication of the six main parts of the body to 
the six deities to which they correspond. After this the other forms of dedication 
are performed. 

2. "The purification of the place of worship is done by cleaning it care- 
fully, adorning it with an auspicious ornamentation made of powders of five 
colors, placing a seat and a canopy, using incense, lights, flowers, garlands, 
etc. All this must be done by the worshiper himself. 
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S. “Purification of the ritual utterances, the mantras, is done by repeating 
the syllables which compose them in the regular order and then in the reverse 
order. 

4. "Purification of the accessories is done by sprinkling water consecrated 
with the basic mantra and the weapon -mantra ( astra-mantra , i.e., the sound 
that) and then displaying the cow-gesture (dhenu-mudrS) . 

5. "Purification of the deity is done by placing the image on an altar, 
invoking the presence of the deity through its secret mantra and the life-giving 
breathing-man tra ( prana-mantra ), bathing the image three times while reciting 
the basic mantra, then adorning it with garments and jewels. After this an 
offering of incense and light should be made." ( Kularnava Tantra.) 

Removing Obstacles 

"The worshiper should bow with respect to the deities of the doors, first 
at the eastern door of the house of worship, then, successively at the southern 
door, the western door, and the northern door. After this he should bow to his 
chosen deity present in the form of its yantra.” ( Nigama-kalpalata 14.) 

If the sanctuary has only one door, the worship of the deities of the three 
other directions should be done mentally. “The sacrificial house should be 
entered with the right foot" ( Sivarcana Candrika ); with the left foot if it is a 
left-hand sacrifice. 

“The worshiper should remove obstacles of celestial origin by the godly 
look (looking with wide-open, unblinking eyes). Obstacles of the intermediary 
world are removed with the help of water consecrated with the astra-mantra. 
Terrestrial obstacles are avoided by doing three taps with the heel of the right 
foot." (Sambhavi Tantra.) 

The Praise of the Deity 

“Just as gold is freed from its dross only by fire and acquires its shining 
appearance from heat, so the mind of a living being, cleansed from the filth of 
his actions and his desires through his love for me, 2 is transformed into my 
transcendent likeness. The mind is purified through the hearing and uttering of 
sacred hymns in my praise." ( Bhagavata Purana 1 1.14.25. [ 62 i]) 

The glorification of a deity is something different from meaningless praise. 
The Brhad-devata (1.6 [622]) says: “The praise of something consists in the 


Kr§pa speaks. 
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utterance of its name, the description of its shape, the proclaiming of its deeds, 
the mention of its family.” 

“We cannot know a thing without knowing its merits, its qualities. All 
knowledge or science is based on a form of praise. A dictionary is but the praise 
of words. The works of science are filled with glorification. Everything which is 
an object of knowledge is as such a deity and is glorified in the Scripture that 
deals with it.” (Vijay5nanda Tripathi, “Devata tattva,” Sanmdrga, III, 1942.) 

Meditation 

“Meditation is of two kinds, gross and subtle. In the subtle form meditation 
is done on the ‘body of sound,' that is, the mantra, of the deity. In the gross 
form meditation is on one image with hands and feet. . . . The suprasensory 
can seldom be reached by the mind; hence one should concentrate on the gross 
form.” ( Tamala Tantra.) 

“The worshiper should engage in meditation, gradually concentrating his 
mind on all the parts of the body of his chosen deity, one after another, from 
the feet to the head. He can thus acquire such an intense state of concentration 
that during his undisturbed meditation the whole body of the chosen deity will 
appear to his mind’s eye as an indivisible form. In this way the meditation on 
the deity in its formal aspect will gradually become profound and steady.” 
(Siva Candra Vidyarnava BhattachSrya, Principles of Tantra [ed. Woodroffe], II 
[1916], 134, or p, 874 [1952 ed.], quoted with slight changes.) 

Japa, the Repetition of Mantras 

“Japa, as the repetition of a mantra, has been compared to the action of a 
man shaking a sleeper to wake him up.” (Woodroffe, The Garland of Letters , 
p. 211 , with slight changes.) 

“Once the image of the chosen deity has been formed in the mind by 
concentration, the seed-mantra should be repeated, withdrawing the mind 
from all other thoughts. . . . Japa is of three kinds, audible, articulate but in- 
audible, and mental. . . . When concentration by this means is perfected, the 
consciousness of the worshiper is transferred to the deity represented by the 
utterance and he ceases to have an individuality distinct from that of the deity.” 
(Barada Kantha Majumdar, Principles of Tantra [ed. Woodroffe], II [1916], 
77-78, or pp. 648 f. [1952 ed.], quoted with slight changes.) 

The two lips of the worshiper are the two causal principles, £iva and his 
power, Sakti. The movement of the lips is their coition ( maithuna ). The sound 
which springs forth from them is the point-limit ( bindu ), the sperm, the point 



380 SIX: REPRESENTATION AND WORSHIP OF DEITIES 
from which manifestation arises. The deity engendered is thus in a way a crea- 
tion, a son of the worshiper . 3 


The Accessories of Worship 
The Water 

Water is used at every stage of worship not only as an instrument of puri- 
fication but also as the element pervading all life and thus a symbol of pervasive- 
ness. 

“The water offered to wash the feet of the deity represents the perception 
of Existence-Consciousness-Experience pervading all forms and names. 

“The water offered as a gift symbolizes the perception of the Ultimate 
Principle pervading the subtle world. 

“Perception of the Principle-pervading-perception-itself is the water 
offered to rinse the mouth. 

“The bathing of the image symbolizes the perception of Consciousness 
and Experience (joy) pervading the three fundamental qualities. 

“A form of meditation in which the lady of lust, KameSvari, who embodies 
the Conscious, is seen as the object of all thought is called the ‘consecration of 
water.' " (KarapStrl, “Sri Bhagavati tattva,” Siddhanta, V, 1944-45, 192.) 

The Ornaments 

“The different ornaments placed on the image symbolize the attributes of 
divinity, such as to be without disguise, never to wither, to be free from anxiety, 
to be immortal, etc.” (Ibid.) 

The Perfume 

“The offering of perfume stands for the perception of Consciousness per- 
vading the element earth of which the worshiper's own body is made.” (Ibid.) 

The sense of smell is the sense connected with the element earth. 

The Flowers 

“The flower offering stands for the perception of Consciousness pervading 
the element ether.” (Ibid.) 


S See Woodroffe, The Garland of Letters, p. 211 . 
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The Incense 

“The offering of incense stands for the perception of Consciousness per- 
vading the element air." (Ibid.) 

The Lamp 

“The offering of light stands for the perception of consciousness pervading 
the element fire.’* (Ibid.) 

The Edibles 

“The offering of food stands for the perception of the principle of im- 
mortality. '* (Ibid.) Food is that which sustains life. 

The Rice 

“The rice offering stands for the perception of Existence-Consciousness- 
Experience in all things.” (Ibid.) 

The Lauds 

“The offering of praise stands for the dissolution of words into the Word 
principle.” (Ibid.) 

The Waving of Lights 

“The waving of lights stands for the discarding of the object of thought 
which is the inanimate world.” (Ibid.) 

The Obeisance 

"The obeisanc§ stands for the dissolution of all thoughts into the Principle- 
of-All.” (Ibid.) 

Right- and Left-hand Ways 

THE pantheon with all its deities, its legends, its complex iconography, 
does not represent conflicting creeds but illustrates the path of human realization 
from the lower to the higher forms. It is a picture of spiritual progress; its ex- 
ternal forms lead each man, according to his strength and pace, toward the ideal 
but remote goal of abstract contemplation. Once the living being has attained 
this goal and reached the state of complete identification, he never returns into 
the realm of existence. This is the samadhi, the “identification,” of the yogi, 



382 SIX: REPRESENTATION AND WORSHIP OF DEITIES 
from which he never awakes though his body may remain alive as an unconscious 
automaton for a certain length of time. 

All the forms of manifestation lead to Divinity but through distinct paths. 
These paths may be classified into three main categories, the way of immobility 
or nonaction, the way of cohesion, and the way of disintegration. 

The way of nonaction rejects equally all good and evil, all forms of religion 
or irreligion. This is the path of the yogis who have mastered their own selves. 

“Giving up all forms of religion, take shelter in me [Kr§naJ alone." 
( Bhagavadgita 18.66, [623 ]) 

Then comes the way of cohesion, that of the sattva (cohesive) quality, 
which aims at purifying man from the bondage of Nature ( prakrti ), the chains of 
his instincts. This is the way of the virtuous, of the pure, of the man of renuncia- 
tion, also known as the right-hand way. 

The path that corresponds to the disintegrating-tendency ( tamas ) uses the 
power of Nature, the passions and instincts of man, to conquer, with their aid, 
the world of the senses. This way leads directly from the physical to the abstract 
because, as we have already seen (pp. 56 fi), the descending tendency is at 
both ends of the manifested. This is the way of the mystic and also the left-hand 
way, which may utilize even eroticism and drunkenness as means of spiritual 
achievement. 

Rituals internal or external can be of the Vedic (right hand) or Tantric 
(left hand) way. 

“My worship is of three kinds, Vedic, Tantric, and mixed. 4 A man should 
worship me in whichever of these three ways he prefers." ( Bhdgavata Purana 
11.27.7. [624]) 

“The lord-of-teaTs (Rudra) has shown in the left-hand doctrine that spirit- 
ual advancement is best achieved by means of those very things which are the 
causes of man's downfalls." ( Kularnava Tantra. [625]) 

This way can be dangerous, but it may also bring quick and wonderful re- 
sults. According to the Tantra, the main scripture relating to this path, it is the 
only method which may bring actual results in the difficult conditions of the Age 
of Strife, the Kali Yuga, in which we live. It requires several lives of fearful 
asceticism to reach the feet of Divinity through the right-hand way. We thus see 
the moralist, the pure, the puritan, wither in the practice of useless virtues 
which may bring them worldly praise but a too slow rate of spiritual progress. 
Passion alone, when astutely directed, can overcome egotism and pride and 


4 Kr$pa speaks. 
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sordid calculation. Alone it has the momentum to draw man away from the 
bonds that chain him to his interests, his beliefs, his virtues, his reputation. 

One of the cardinal principles of the left-hand way is to secure by its prac- 
tice both liberation and enjoyment. This is possible by the identification of the 
individual self, when in the state of enjoyment, with the universal Being. 

“Through enjoyment one gains liberation; for enjoyment is the means of 
reaching the Supreme Abode. Hence the wise who wish to conquer [the spirit] 
should experience all pleasures.” ( Kularnava Samhita 5. 219. [626]) 

“Enjoyment is the grasping of the form of what is perceptible. It is the 
realization of the quality of what is desirable or undesirable.” ( Toga Sutra 
Bhasya of VySsa [627]) 

Both the taking of food and sexual union are divine acts which cannot be in 
themselves objectionable. The notion of impurity is the progeny of ignorance, 
which, having lost sight of the divine character of particular actions, pretends to 
lower them into mere physical functions. Thus man the god falls from his divine 
status to that of man the beast. It is the work of the “hero” to undo the instincts 
born of ignorance and harmonize himself with the divine Law, to look at him- 
self as a divine instrument which he must study and help to function and not as 
his own property that he is free to ill-treat. 8 

When use is made of sexual elements, the way of disintegration is usually 
connected with the cult of the female principle. But there are other forms of 
the left-hand way connected with the cult of Gaijapati and Skanda. In its higher 
forms the left-hand way is connected with the cult of Siva envisaged as the de- 
structive and procreative principles. The right-hand way is, however, usually a 
form of the cult of Visiju, embodiment of the cohesive tendency. 

In left-hand warship five supports are used. As the Sanskrit names of all of 
them begin with an M, they are called the five M’s. They are wine ( madya ), 
meat (mamsa), fish ( matsya ), gesture (mudra)* and copulation ( maithuna ). In 
the higher yogic practice these become "drinking of the wine which flows from 
the center-of-the-thousand-petals at the summit of the head; killing lust, anger, 
greed, delusion, and other evil beasts; cooking the fish of deceit, calumny, envy, 
etc.; showing the gestures of hope, desire, and contempt; and enjoying the lust- 
ful beauties found along the spinal cord. These five actions lead man to inner 
perfection.” (KarapStri, “Pafica ‘Ma’ kara,” Siddhanta , III, 1942—43, 290.) 

5 See BaradS Kantha Majumdar, Principles of Tantra (ed. Woodroffe), In- 
troduction, II (JSU6), 153, or pp. 707 f. [1952 ed.). 

6 Matsya and mudrZ are in some texts replaced by excrements (mala) and 
urine (mStra). 
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An inscribed version of the Sri Cakra, or Wheel of 
Fortune. See also the version on page 359 






This appendix contains transcriptions of the Sanskrit texts which 
are quoted in translation in this work and identified by bracketed 
numbers referring to these originals. 

These texts are taken from both Indian vulgate printed 
editions and manuscripts. Citations from manuscript versions 
are given without reference numbers to chapter and verse; for 
some other works also the reference numbers are lacking or 
incomplete (see Note on Translation of the Sanskrit, page xxv). 
A few texts are given without identification. 



l Svetasvatara Upanisad 4.1-4 
*T l^tiUctwiT 5lfcd4lMi&«ifa<i i tiid fa^dfaf ?mfa I 

fa ^ffa 'di T ^ fa^dHi<ft H F ^6^1 5pTOT II? II 

■d^rMW<lfaWWilMW| ^iKl: l 
^54 5pS cl? W^J IJ^ll 

fa faV fa s«mftr fa 3**i k ^ci ?r |hk 1 i 
fa sfWf qs^rffr fa ^rrfa 11311 

sci^-l ^facft wlf^niAiwrs^^fa ^tcid: 7TF?: I 
3RTfa*Tfa fa^fa*T ddti Mdl ^TTcTTfa «iddifa fa^di IPfU 


2 Brkad-aranyaka Upanisad 5.14.4 

? dc*4 fafafaf sift fa^TTFTpfaTcTnT 3Tj>- 

w<& *T^T i ‘ 4 fafafa 17 xfa ttftt itct sr^wim i 

3 Advaya-taraka Upanisad 3 

gf fa^O mfay i fafa fa*rm Tfafasfa ?fa 
^fafa fa^m x mfca Kt ^Rfa ggni 


4 Visnu Puratfa 2.14.32 

H?s *(3Rnfa?fil3! I 
afa^nfafa fateTJIW 'TTFIFH: II 


Bhagavadglta 9.23 
q^iqrt^qciiH'Toi q»lfa *7^TTTffacTn I 

^sfa ifafa qftfaq q*l*?H fa fa ^4+ H II 


* Chandogya Upanisad 6.2.1— 2 

tftei ^nr anHfawfaqrfe c ft q angro^ra 

Srnft^faeTTfsfa 1 ! rfFTRTTcT: d'JMdMct I Jgcitg <a« 

ifa FIT? ?fa ^far? ^FFTHcT: ?fa tffa? fa*? $?- 

smffa T^^nfacfanr 1 
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7 TaittirJya Upanisad 3.6 

vainr^ i yjT^r ywifa \ <wfa»4 w 


8 Taittiriya Upanisad 2.9 

3{T^^ fastd l «T OrH% gjdWdld l f{£ 

?T dtfd HHJ W!*UH 1 qm^fafcT l 

H U yd f<TJTd% 3TTc*TM Ff>T^ I 


9 Mut}daka Upanisad 3.1.7 

cj^-cx) iwih cic^tHcu. rw*iifcT i 

^TTtQ^ rtPi^lPrt?* 9 RWtcW^T Plf^d *1(5 1*11*1 It 


10 Brhad-Rrajiyaka Upanisad 3.9.26 and 4.5.15 

?T TTtJ WdTTdTT ^I^Tt H *T^ *TffT 5Tftft 

3TFT^t ?T fg ST%cTt * RPTct * fefo I 


li Taittiriya Upanisad 2.1 

xft %«f faljvd M<sim R<.*1 eiitad l ?ftsidcl 


12 Brhad-aranyaka Upanisad 4.5.15 

^ gctf^ Trafa dfecTT $d< crfkdT %cK 

5(feR dH«d<. 

^pftfH UtVcR ?d\ HfeR IJcR t-HSlfd clfoR fcR 

f^RTPTTffT *73f c4^m ti^MicUdldcl dc^d Sf> Msmh cT?3>*T ? f^TETcT 
dc^'l *F T?TO?T rfd^d ^»+if^«l5d dc^«l SpyTTcT dcr>d ^ 
*T»3fa dcd>d cTf^T 57 fq«iidl**l<i ^T=f Pl’*H' 

»Il(d cl for fkdldUud 1 


13 Manu Smrti 12.119 
siTc^r ^tTt: *rgf: 
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14- KullQka Bhatta, commentary on ibid. 

VZTZT: I 

15 Katha Upanisad 5.9-13 

vrc srf^t ^7 ^7 stfwft i 
t^HT77 «4*ciJ^uic^i ^7 ijfdfTf yf£iy ||^l) 
t?7 ^7 Stfd^it «PT7 I 

tJTiHT'TT ^7 *?7 ^frt«?7t M^o||* 

^41 77T HTcTtTiTTj ytjl iWw^ci ■^w c <yT^l4l7i I 

yy Wdl*tTt.kHf »T «n^i: llt?U 

HT^TcTT^mcTT tJ7> ^7 7." I 

cTTTcTFT 7SH7i7Pd MktfcM 5TR7 cT 7d^7T7 \\\R\\ 

f4c4l PtcMi'li %H75%cT T rRFftit «TjpTT ly^TTfd 77*717 I 
cTHkHBi 7S7757t*cT TtTTT^TT STTfo: STFSTcft dd^CTR ll^ll 

16 Chandogya Upanisad 7.25.2 

^IrHyiy^ T R^ T TTfetTTtTT mtdl<ilc7l gtWI^IdJI 
Sfti'JId 3TTcHT 'JtTTcT 3TTc 7%3 HTfafal 


17 Katha Upanisad 2.18 

7 fclTct 7T f77fT7TTT7 777 TiftTTT l 

STlft fac7: 3HS^d)iM JTFTt 7 jtTkt jpTTFT 3l0^ It 


18 Chandogya Upanisad 7.25.2 

7 7T V*f 7^777 7*7PT t^T f77TT77 enc+Kfct^c^Vls 
3TT7?rf*m smTTTT: 7 FTCTS HT7 777 Ht%7 777* 

fJ7Tt TT^n W CiWjyid) f7|TJ7TT7TRf% $Wd)<M TT^rT 

*m 7^7 tiftty+wyiCl 77fk i 

id Katha Upanisad 3.12 

TT7 777 7%7 iT3Tc7T 7 STOJTct t 
^57^ WVUTT 757T ^S*T7T ^S^Kfilfa: II 
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20 Chandogya Upanisad 8.4. j-2 

H 3TTc*TI ^ 'Tct 

5R5t *1 ?T FFI'T »I »T 

qUM R te ft (dddAbM^cW'-HT t cTFTTST T^ct 

&T cf^F^: SrNt fa® ?R zfegt ^'FTTTt 

?FI 3<dHctRt d.tms) ^d *td 

wcfe'didt [ 

21 Katha Upanisad 2.23-24 

Udddd *T *\mm t ?T «I^»TT I 

d*lAd ^Td ^V-itdtAd 3TFFT tFT FHF II 

ra ulFd\ 'IFFTTf^: l 
Mild ^FTFl'FFTF^ITd II 

22 Mundaka Upanisad s.i.8 

'T ^rfF ^T ?TFqf ^FcFmT ^*H<*[» 3T I 

5TFnmT^T r^l^rcfWd^ <T «TFF* ^TT'FTTF: l| 

23 Brhad-aranyaka Upanisad 4.4.23 

5ldt 'd‘RaItdfl*«|: IFTlf^ft ^IV4T 

STTFFWc*TFT «I5*rfd FdFrcFR qSUfcT t TT c *TT cTCfr 
m *'•■*-( I *1 cKffl 'FI •TFFT H*lfd H«I hi 1 ^i ; T Id^'Jft 

^itAWAidll I 


24 Taittirlya Upanisad 2. 1 

FFI 5TFFFFct ^ I 

25 “Taittirlya Upanisad 2.9 

Heft vrdt anrreer *Frm 


26 Kena Upanisad l.s 

?T dd ^rA^sfrf ?T ^Tffl^S^T ?ft *Rt;rfesrt d fadHln) 
uAd^rsinrid I 3FiI%d crRlfedUdl STfafolTSfa l 
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27 Manduhya XJpanisad 1.7 





28 iur/ia XJpanisad 1.2 

^PTFT M*Tdl *1*1*1 ^al^l ^ <4l^ H ^ STFT^I 
| 

29 Kena XJpanisad 1 . 4-8 

^TST^HV^feT ITT dl‘l*Mtid I 

<1^ ^nci r? frfe •r^ 11 

JFPRTT *T ♦idjt’ *Inig*i*il | 
rt^ ^KT 5^ fafe II 

qrT^lTT ?T Mi^fd *|«Ttfd l 

fafe 11 

^ Spftfa ^T ssft^T? *5TcT«T 1 
^ fofe qfaymrfl 11 

MtMi y 1d ^ yif^ild sm: srr»ft^?t 1 

^ fafe trf^jrqi^u 

30 Mundaka XJpanisad 2 . 2 . 10 ; Katha Upamsad 5.15 

*T d^ ^i(T *ulrt »T *)'SttK^' dHi Hi a dl *nPd 2jciU*l*iPd. I 
*t<1 *ttfd dtM W«l fdMlfd II 

31 Bhagavadglta 13.12, 14— 1 8 

aHrffrw* * *rcranipq?hi 

«id t 1d" fTPTW ^ ll 

*lf^<.*rfi'd ^TfTFTPT^T ^ I 

JT&X “ml*fi3i ^ cfcT II 

sd^nr^fi ^ ^ fert 

TTfPT# ^ d*dU «r«WT Splf^CTT x( U 

^MirdmHpl d^yircfWMH: I 

5TFT 5TO 5n 5 TTO fqf«>dH II 

$H iM 5TR 5fli ■dlia Hnidd: II 
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32 Maitrayanl Upanisad 5 .9. 

rRt 3T 3mftcT tRPRTcT fTcT^tfTcf W- 

cw'rsmt fwnR* fnr?ft 

cTrR: TfT^rtftcT cRH: timtfqcSrtg fTcT I 


S3 Brhad-aranyaka Upanisad 2. 1. 1 8 

h irhcr^ritt *4^fcT ^ (Tiw n^irntt ^Rf?r 

^clSf ^«T -a ■on i q n' r^.^fcT ?T *RT JTfjKt'fll 

jU'iqqR ^TjCtr-AT «^d traffRq 

’IfCUdT ^ il<\\ iWI+R Mf<ddrl U 


34 Brhad-aranyaka Upanisad 4.3 9-10 

fafifa ^ wt satfaqi srRFqcq=TR g*R: 
Tzftfcwrfd i h cht ’C ? n »t twRt ?r qRRt *erir t^ir 
T*R>TR TO *pr?t * H^R^T *TZ: RJ*t WRifM^fR: 
**?•• i ?r dsr ^ttht: gwftwi: ^ttrr 

STTOt: Pf f^ SRf I 


S3 Asvattha Stotra 1 6 

h«oI y^^ia fqt«i<f.f4W| i 

3RcT: fSTWTR 3T^RR ^ft ^R: It 


SB Bhagavadglta 14.16 

gfRFHg: RfR^f f?Rc? <CT| 

TSRfg 'KH |:^T 3TITR (THH: <I>cR It 

37 Bhagavadglta 9.21 

st ff , 5J^R7 RTRfa? farTTTH 5fWr g^T *TRc*t*I fasrfR I 
gg *rfr «pr*prt ii 


38 


R in «*a^i: 1 
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9 A Tantra quoted in Siddhanta , V, 1 944-45, 243 
HWUNc4lf<iils<tlW fdFilCiWd 575^71:1 


40 JV rsmha-uttara-tapiTil Upanisad 9.4 

TO ^ rt*iW'u*i*jfa: I 


41 Quoted in Siddhanta , V, 1944-45, 263 

armfor q^dir^r^dq i 


42 Bkagavadglta 7.25 

^ SW75T: WF7 dtasnmUHMtf: I 


43 Brahma-vaivarta Purana 2.1.5 
|>rdW qilddld*: I 
m TOTT Mffd: HT M^fddf 11 


44 Sahkhya-tattva-laumudl, commentary on Sdiihhya Kuril a s 

mifldTd sr^fd: 5TTH ^cd^Wddi «|U4l*fq| 1 


45 Vijflana Bhiksu, Sdfikhya-sara l.s 

Hg>Idc<i tuwicic^H <.HlsfiSwfqT>iCl4T'«'tw JTf>t£T fdftJ *lft“ 
P WflW I 3TFTT t(4tTO: 1 STUHH^fcf 

VWIsfatJcmtfiT: 5tf^: l 


4G Visnu Purana 6.7.61 

f^pxf^r: to uWdi mvru I 

arfffOT th&uiwi qtftaT srfwftsuft n 


47 Devi Upanisad 26-27 

UtUl: «54t^‘Fl *T wfldfnl SHPIT l qwi 
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fT SHnTT .... 3T^T- 

^PI \ 

5TRFTT 57^TFTT I 

HFTT: TCflt vm 5*rf SRftfotTll 

48 SankaracSrya, commentary on Chandogya Upanisad i.g.i 

k^l ^taRrtfTcPn^ 5lltJfl^ir«dT I 


49 Brhad-arariyaka Upanisad 1.4.15 

3R ^ ^ m 3TFTF5?rtrT^ sifa s i^rafafacft 

»T HdfacT *T*TT ^FT^RTtS^ffT ^>*T?JkT*T I 

50 Katha Upanisad 4.1 

•rofy^T wJ*f WA*-HfdfcWld TO5 *TSUftr H'l'dtlfH’J • 


51 BhagavadgUa 14.6-8 


4Wlfd II 

TFTTc*!^ fafe I 

nM^^i r l i n f^fe l 


HITfT II 


52 Bfhad-aranyaka Upanisad 1 . 4.10 

m di&n km nyn#s^hn^h^ftf?r x * 

a fcn*rf «TCT $ $ *T?Rt qqitfta g^rft 

^idlW TOPrrcfanTH fim *raf?r farn <^r ci^n- 

for. i 

53 BhagavadgUa 9.8, 10 

^T^^rwt fo^TTfa 5^: 5?T: | 

Winrwftw WTO ST?^#5TT!T II 
•wwfl’I y^Td: ^T^TRT^T I 
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54 Toga SGtra 1.24 

jwfwi f 57 C I 

55 Visnu Parana 6.5.74-76 

tJHBT tm?r fcTO 1 

wit gak^n n 

*rafcr ci % ^rfiF'f 1 

H ^Kiqwcf|i«44: II 

vfiq mraiMri 

'TCTO^PjtTFT q(^q« Wl^'l: 11 

56 l r isnu Pur ana 6.5. 78 

5Tc7IT nf^T I 

ftomftiil ^ u m^rt witt 11 

57 

a) vFifa frrc i 

b) ftrt snfcri 

c) WT$ f 5 TT t^T I 

d) (wu<« 1 

e) frrft snRftsfMrsqft 1 sttttj fwrmrfafcw^ 11 

f) fr*rtr^ 3 t>^t *n jrfW^rfW «nicT 1 


58 MallinStha, commentary on tlic KumSrasambhava of 
Kalidasa 2.17 

tlMcW^W MV^Prft ^5HI II 


W MUndilkya U pant sad 1. 1 

cf"M4 JTq Mq^fqwfkfci Hq* 

Htyr trcr 1 trerrqfoqrer c fc f hWi^k tjeru 


60 BhagavadgUJ s.ts 

<ng t 

*n mnfk fsnr^ tr mfo wri trftra 11 
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l Brhad-aratiyaka Upanisad 4 . 1.2 

n 

^fjr^TTT: 2 ^t^i fasrr irtT+i: ^2 

{pnrrfsTcT 'nfacwr ^ ^ srmfa 

I 


62 Chandogya Upanisad 3.n 

TR 5^T3 facTT ^ 3TWTH 

^TRTT^T VfWf I 


63 I$g Veda 1.I64.20; Mundaka Upanisad 3.1.1; Svetasvaiara 
Upanisad 4.6 

5T 5^ tfq-m WflWt ^ l 

d i ftvu : W w T gwft' K Mft srfrorosftfa n • 


64 Bhagavadgita 2.20 

snft to* ?m*cT ^pjft JT STT^I 


65 Katha Upanisad 5.1 

*1 srtafir nin^nsq 11 

66 

stag ^shY sta^i 

67 Bhagavadgita 9.29 

68 Katha Upanisad 4.10 

*T^j? I 

^MHi'-'flld *T fj? R(<iq «T?tri?T 1 1 

69 Mundaka Upanisad 1.1.7 

iwVwifai ^ T^n q fas q wtaqtB \ 

ti*n *ra*. g^T^J^nfii irxmtz te?n 



1 Phife^P>i h fcjfciK fe b 

S\<rc prsiur4{J vXSopuryj 68 


> ViPiPh^ |hb.K fiklilujfe 
5'C'i pupiuypjg v.Ojpjiy 88 


i iymi bus feh pftK i bit 

L'G Ptwuii/pjfj pt/jp<fpjp$ tos’lC pjiqtups pt/jp.y~pipyjst<fp}j is 


I P b^P41E1lribJE Mb^jS^ubJg 

£•£>'£ VJPeup-pVqJQ 08 


I hlP>frj£ k±K: ib 

9’i rz. vp?j\ 8ft os 


I MfebU IftV&fr • « * » h<3>P$jl * P»»h 

*£) pvsfuvjfl vKSopUPtfJ *8 


bt> 


o<T8GG ‘UCAJcd Ijun^ 'VIVJPtjqPIfVJtf £8 


| kKHfeft 

9 'ft ppstuvtffl V-l P/CU DJP-p VlfJg z 8 


1 

-h& t hahite hm&te h&h&z 


» Ol C ppsnwtffl V.ClJlJJlDJ, 18 


08 


UbBpUS t>£ hjlHK-ft ±. bjifimjSiPfej 

I £yus ^ (h^r.MbP ^ ^ $]thSI* 

II jlaa£j btpal?a M+>m»w> hK»kj|fr\3 

Got £)X 3 J )U 1 [SUVg 
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4«3 


Mctnf^rt (qtiuH It 

3Tmrf^ *t 37* ** %%ZTZ 5TO*? I 

fad^fa-oyffa W'dmti ^ f*r srsn^ftr JTff?wn 

80 

W *?5T3i.‘ I 

81 Taittirlya Upanisad 3.10.6 

ar^m si^hhh ar^qspri 3^- 
^rsTRt^wrafts^ren?; 1 snnrsn 1 

82 Brhad-iiranyaka Upanisad 1 . 4.6 

*T^*TvT*T | 

83 Mahabh&rata, Santi parvan, 338.52 

84 ChSndogya Upanisad 6.4 

*44*4 OffjcHSW .... Mct^i t1<lMW I 

85 Fig Veda 7.1 1.5 

3TT air?? ^ j5jV<si m I 

86 Brhad-devata 3.65 

afq«rt4iin»i^.<»iM i*ni«n4iw4)^u^ i 

87 Kapisthala-katha Samhita 31.20; Satapatha Brahmana 3.7 

^ I stft 3Ulfd I 

88 Aitareya Brahmana 1.9.2 

3rfT7T^^ STRt ^cTRTTI 

89 Chandogya Upanisad 3.6.5 

H £ ^TT dUdf'd frafo 3S73T genfo I 
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jjh I mfa «pff a I fatvj<jV=fait fawVi’fiR: 

qR^Kf^THt I 


78 BhamatJ, commentary on Sankara's Brahma Sutra 
BhSsya 1 . 1.1 

d<td<RHI ^ II 


79 Bhagavadglta 11 . 1 0-3 1 passim 


KqUdRHR tWRT II 

fcfa n3g » iqgf<qtf r i 

tlfe *TT: ?T|ZTt HT FTTZ >TTH^T^ R£irRd: II 

aa: * faFrmfasrt gu<tar i 

5T*r*9 ftjTHT 4>d)^trrt^»f{ftd II 

^«utdq ^ ^ adltrvRT VrafaSTaaaH I 

g^nmatai asfaoiivd finnan 

«f§dq5Md 3gd^<i'TT?R \ 

?TO:FT5i tdldld'i Zl^failfriaiW l 

«|6a^T f^ JTSTpTaT^cTTTfaT t[lcf «T 5I*f xt II 

q*4l<?>^«lf»f ^ ^ atdlfd <»> W i dndifddTfd I 


fort a srra a aa a sra srate £%5 t srafaaw u 
spft ^ car ycKiww 5 ^ 7 : aa agarafr'nafrfF: i 
Vftuft sW. ^a5¥W'R7Sa\ a§IVI<^iUfa \\ 

^^trf'T % r^<RP*n r<f5\T'd ZSjtq^wjfk Mdi'Wfr \ 
‘i'P'* (ftp'll | MWi'd^d U 

aar aztof a^sr^itr: atjziknraiaai zarfar i 


5PTT ddlRt d<wtaqlu fd$lf»a II 

q^TT 5q?R TcT^T ?35lt*a aTJTTR OR^TI: 1 

frad HTina Idiif'd rsWiwdifa aa^ntar: n 
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*uhm4)ui: wrfer facuft \\ 

** *Ft % ^TT W5 I 

r^flOT.»irH V^dHld ^ f^ STTTRlfa cFT 5T^frW II 


80 

vft^t *f|qui WSHX 1 


81 T ait tirly a Upanisad 3.10.C 





SI^HHW 3T^q«H l 3Tjf- 

ST^qfFR I 


82 Brhad-dranyaka Upanisad 1.4.6 

5 ? q<5q«q 3TWRT^ I 


83 Mahabhdrata , &Inti parvan, 338.52 


84 Chdndogya Upanisad 6.4 

q«n»t .... d««Wt4 I 


85 Rg Veda 7 .1 1.5 

sn m 5^14 1 

8G Brhad-devata 3.65 

&|y‘jfU*hfM^iy rf^nkr^T^T^ 1 

87 Kapisthala-katha Samhita 31.20; Satapatha Brdhmana 3.7 

qd ^RFTfk: 1 q^cT STFT 5qTfcT I 


88 Aitareya Brdhmana 1.9.2 

stffqq^r wit ^wqnri 


89 Chdndogya Upanisad 3.6.3 
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90 Taittirlya Brakmana 3.7.1 

9 ^RT Wit 95J5T \ 


91 taittirlya Upanisad 3.2 

W^vifd e^TTRTtT I l$rf?9*Tlf9 \ 


92 Maitrl Upanisad 6 11-12 


Tt 97 ^cT^TR'ft 99?PT5WTt JET9 SH^itan 9 9TPRTc z R'- 
5^sf^lWW72^ifT94HIHridT’<^fiTfTT TRfTT hi 

*rf9 W959lfa sn^ra^ *t9I 9RT TWfcI »4tHT 
TRfa TSTKT TRfo 9*=TT TRfo TTTFiRT H9f?T ^TTcTT >T9fo 3RT 


7T9cT>99 ^ 3TlTli SRt: SHTR^ 9T: ^f^c^T^tf^Tcfr 
3RtS^99 ^R99cRfq 9^9'drl: II 3T9l^l c 97fT 5 

m srnfa *«RTfa vrcnR^g: sroa5?imfafa*jWH , nf9 ^ 
TftHf>ra997RTt ^rmt d^crodTfafcmT: sn°n srfR- 

9f JT+frMtf tf^TT I STcff^RTc^RR^- 

&99 ^TT? U 3ITTT9 TJ^T 37RRW9 

^ tu^Kvi dj-^cl II 


93 Brhad-aranyaka Upanisad 1.4.G 

94 Chandogya Upanisad 2.10.5 

9T TcftsR9Tf9R: I 

95 BhagavadgUa 3.10-16 

TT^iRTt: 7RTT: 9R9T grf9R snTTqfci: I 
3R9 SRf9RR^ l| 

^9l'HT99dR'f ^ hu VTRJRJ 9: I 
71W 9I99R: **9: 9^991^99 11 
tui'ffrn&g ^97 9tf 7^ tnRifgm: i 
«irf|7H7l5«it 9t 1*9 H: II 

HRt h^h«x^ fcqf=r>fe«iH: I 
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rf c^J ^FTT 4 I) 

V^frd VtiiPi I 

Z7*TT* «75T: ^WWtfqq': It 

fqfe q(>rraT7T*J^qq \ 
cTFTRWTcf fat * X q# srf^feR II 
t^ qqfdcT gn wfa t ft% *r: 1 
wafrfaqrcrct *fci qr4 h sffafou 


96 Mundaka Upanisad 1.2.3 


arjcTHSR^^rfk f^TT 


! sr 1 
f^rfeni 


97 Chandogya Upanisad 4. 16. 2-5 

3T*T qqtqTf^ 5nrR^T% q JTT MR'M'Rlmyi STfSTT *qqq?fd 
qq sraqt h^.4P?t q t ?r q^T qqqm q^rq 

vd\ ST ^TTvqt ^rvqi qqqrq: aHTf^Kf I qq* w* x^r. 
ufafattfa JTif Ufa^d qdHrd: 3Tqqfdfd*5fd St^TT 
<WH qqfatl 

98 Chandogya JJpanisad 4.16.1 

x^q ^ q qqt qtsq qq^i 


99 Rama-carita-manasa, Bala kanda, 287.8.2-4 

^oTT ?TT 3njf?f TfPT l VVl *?Vc SfJcf ntT pHT^T II 

qfaq ftq I ^T *$t<7 *4 *Tg arrf II 

4 qj? qrg *rrf? qfo t q^r sqq stt ti 

1 00 Chandogya Upanisad 3.17. 1-4 

IT qqfSTfSTqfd' qf^mrfH HTT m 3TFT ^5TT: 1 3TT CT7- 
pnfk qrdi q fd qjrq^ d^q’^fd 1 qq q^qfa qv^wfa q^r- 
qq qrfq q%fq 1 3ft qtrqt qRm^qqffqT hfi- 

qddlqfd dl 3TF7 qfiTJTI: I cTFTRTj: Tft^qfd aftfitafcT $q- 

T ^Rd^qi ' PT «^UH<1«IIW I 
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JOJ ChSndogya Upanisad 3.1G.1-4 


prrt tot to: trrfa TOifa .... 

^ TO^nron 

cPTTI«lf^f HTO flTFT WT STTOTrTT: 1 ... 3^1 TO 


r cTtJITtoTTTOTT . . • cTTWlfTOIT ... 1 


1 02 BhagavadgU a 17.13 

*f»‘VjfU'H4fW u m 1 

STSTfSTf^cf To HTTO II 


70S Brhad-iiranyaka U pant sad 1.5.2 

HTTO7 Hffff I 


704 Chandogya Upanisad 4 16 2 

TOHT HHiXlfcT *TRT {ftTOTO^TOTcTT I 


705 Manu Smrti 3.89-9 1 

'TRH: I 

*iiv$ $ 1^1 11 
3fw*TT^>T5I vTfesPfcT I 
-V^vtft ^^TOTfcVU 1^ 
jhIci ^ ?T3faTTO*7 I 


706 Chandogya Upanisad 5.4-8 

sraV nVfltr srlroRTprifeiT tr^ *rfaar tttoi 

TOtS^d%: *aWfTT ST^TCf I rrfFTTO- 

^T: «*3T Xtm STTg^: 777TT STOfa II 

•nNt tot nfcm wfHfcTw arrafcr Afro am toI fa«<rfW- 
^TVTUt 1 : 1 afiFTOclftTO^ft 

trrof *$fd zm sngctro ?*TOf?r it <jfrot ?ro *ftro 
afrmro: stott nfro amrat toy -uBixfafcaf ts- 
^rn siTOtttfoft ft*#**!: \ ?rf^TOcrffTO^ TO 
3T^f?T fTTOT 3TT§^TSr STTOfa II JTO* *ftcOT 3rfb^T*7 
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sfofT fa^faffc 1 

df^d^n! 3TTT W'Qprt ?RtTT 3lTg^ ^d: TTHdfd II 
*ffa7 did I ^cH7 3Tftd?dF7T ^ IJd dfad !7fW3^ qr*ft 
^S^TCT frc^C. rrfVHWdfW- 

WHt S«ll 'jTgfd dtdi ftllg^M+Tt ^HTorffT It 


1 07 Brhad-aranydka Upanisad 6.2. 1 S-i 6 

^Wt dT wf'HuTrW dFTT ^ rffaifa ®T*jt 

dtfdTfds IR*HI •t'Ofd STf^T^TT aftTHW* 

?rfRTSP»ft l^rr ^gjffd nwi 3 ^?: TPreftr tt vftyftj 
dTy^jftyfd S777 JRT f^SMcl It 3T4d*lHl| ^<Pd HW I Pd^dl- 

Pdddfd oPdct «f+{3 <7 <h-^-k/ 

pRJ r«^iw Pt-H wdft-*iW idl ^T *fW d^Fd dFTT 3T7gc4 

dddfd II ^ d l>c|^f5^4 dTfft 3R*d «7^f dcd- 
MMTHrt fs^^THd^PcT ^umuwwm^iimui- 

md Ijfd *n3*irt 

fedmifedu* cth ^adH 3 ^ft »im 
TTRiTf^T ^T «§wtfw TTT: RTRTcft &IT d gd iufa : II 

sm d irdd wm vft^rrR ^nrf^r ?t mrdfHHddPd mire 
Tlfa TTMlMW^H^I4fir7d^l*HI<lIWr* RT^T dfcRTT- 

f^cJT l*fd Tnfrwj: fsdwW fad^taiRddf ^ ^Tjf j^nj 3TW 
■Hyp'd HTOHT ^TT ddT dtd TldlH^n^mH 


vi'i^di'wd Hsmfor ffar yyr fT?7^or^r 5rim^yRTj4iHfHfdi , i- 
«r% stt^rtr did dnftffe dfayf ^ «jfayf yn-mu 
^y(»d ?t 5^* jprdfc no) dtaFdV «l^i»i y<u- 

SdlPwtd 3 TT 17 'Tdldl d qfeT: 

dcTj^T yfyy II 


70S Taittirlya SamhitH 1.7.8; Kr$na Tajur Veda 3.5.2 

d<ft y far^T: I 


109 SarikarScarya, Visnu-sahasra-nama BhSsya 20 

HIT: imt ^TRT gfadTO* lfl T W.lbl SW 

tfdl 
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no Rg Veda 4 . 58 . 3 ; MahSnfirZyaita Upanisad 10.1 
Wflft »I^T ^ 3TW t TRT I 5ftfr ^cTTHt 3TFT I 
fam ^ ipmt ftwtffr *r<ft <HiTq%ir it 


1 1 1 Bfkad-Hranyaka Upanisad t . t 

■grrr *n sttsf* far: i sn*ft uiwufM- 

e fcqRT. li^UT. STT^nTqFI I tft: 

qfoft i for - , qrcq m^cT<v: *rsfa '.q.<vqU-fr(fn 
rnffly^tfr u a n ra stfoesr 

Tmnfa i ^mr fopm: ffRrrl »T5T crf^ ^"Irrjr 'J^cTT 
fit^Tpr T2R ^[d14T ^T7f^ 

ctTj?7rSrt cTcT Wqljfd rTJPTffT 57*1- 

qTFI qw» 


112 Hanvarhsa 3.9+-+1 

V'T^: ’-^wft^dW^: l 
trfRf>r^ thOhi ^icr^n n 

3TRIRTO: U 

V^PqVHwIc’w: I 
STRfy^TWr dtX: TSpn^^JJTT: II 

^TKRYTTc^n fq^T: fltasftfard: 11 

5^4Ulfd^MdI^| 

9ffl«TI£<*qt ^ftrft *T$HI 

^TPPTffcs^rqip: ll 

»ndT-eB»«rp)fnMq\ , TsdfafaTr?T7R: | 

mwf^qw\ $ *qfe?T:u 


Vaikhanasagama 

3q£rtIT « 


fgyfW: 

TT?nT5T: 

rfWWl: MI^WV(«Wt tRfl Uztei m%-iW ^ %^X- 
Mz i 
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114 Brkad-Hranyaka Upanisad 3.9. 1-9 

3m *rfft qUWrWfd I 

|enw rwf^i srfftftft urroft fftftrcrsr?ft ^tr* *ft * 

STcTT TOR ^ l *r?TO 5^7 MhtftWfft 

yftcuWd ^7 z ro*«wfft t to srotfftfft 

| ^cf ft^T qm'qeqqRl, 8TfecqW« *ffaR l *kTO 
qjTOcfqfft, ^ S^ft fa fft ^TR| 

*PcFt ft TO? ^ ^ 5TcTT TOR ?ft ^ H^fft I H ^41? 
*rf§*TR q^nftft TOftTORftq ft^T Sift II ft TO?R5T- 

fiffft 3{£ll or«ef;, <5S K> STS3Trf??TO» fT ?J?rfftTO> % r st~ 

5TO SRPrfftR 5n jrR5 l rfs rfft II *cfft ^TO ?fft I ^ 

'iftT'ft ^ TOIRTOItST sftR 'tujFuR HSRtlft ^ft 

I t*ft*J jft? TO f^tWft 5TRR ^TO sift II ^cfft SSI 
Sift I TOft 5W 3TFTT 3TTrft^n?5T:, ft H<(RI»3TUl^TOfg- 

tnTOro Tfeqfftr fRsftrofftr dtHisSi sfft ii tidM srrfiroT 
Sfft I SFTO t *rmT: TORTR3 STlfom: I HTO- 

TOFTT qfftT l ft qfTO TOHW<H T qft«T HtHKlfecMf Sfft II 
*?R E P?FT: JnTFlfftWft I TO: TOTTfft- 

ftfft i w^m 7TOfaRt7fa-3T5Tfftfcfft i *R<ft to ^fft-TO? 
sfft n Wr qfftcufRR «Tfrot ^ TOjRRrfw xnfacZTR 

iftwft qtft ^ TO qfftfft ii ^rft TO* ^r sift — s* 

tr^ TO* vJRt (ftft TO Sift l VcFft rft [ft ^«ft 

Sift — 3m TO JTTTSftfft I fTTfftsnR sfft — jftiq TOcT Sfft II 
tmgq«t<A«t> STO TOftR TOTOTO sfft qfRfTO TOHRTRfft* 

toto sift i x^ft sfft-sm sfft s^r ^rfftrccn- 

TOrft ii 


116 Brhad-devata 1.63-69 

£TO*T f^ fTOTRFFT ^ ^ft%7 fftwfft I 
ftror totto to^t fftftw Tfcroii 
T^T^ftq SlfftTTO fFTcf fft^T I 
^rot iftfftrqfft r wU^id srofafcrfft: n 

fft^^tTO ’jrtlli ?T3^ TOTO I ♦ ■ • 

<nfMdww$*rftg TOTcft ^ i 

frotfft ferorfft m ^ ftroTtu 
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H 6 Brhad-devala 2.124 

Billed Rf HHWMf 5 k4i4lrf: \ 

wranRrw*tffcrc* ^n:» 


1 1 7 Chandogya Upanisad 4.17.1-3 


, WWWWt KftH Stfo tjfa- 

but mnKniftwnr anftw fw: 1 


118 Unddi SBtra l . 1 1 

tra-pu; safa sr^fH «rgi 


119 SafikaracSrya, commentary on Chandogya Upanisad 
3.16.1 

1 

120 Visnu PurUna 1 . 1 5 1 1 1 

SITTt tnra' HH5^7f»iri)Sd3: I 

MVfrrnn mnft ^rnrfa: tgaisn 


121 Mahabharata 1.66.19 

nrt i^sd (*P«Uds*; l 

SRQTTR swrar^ Wen: II 


122 K&lika Purana 22.10-13 

Uqdl: \ 

dtCtdf ^1 5 tWT II 

s^dWi 5 ^ d4WlH I 
irfdW **SRT q ^gfHWtn rm: 11 
arT^rJ^^t 5 Wdei 1 

tJ2f 3fB II 

^’d4^fd 'f'WttJ 1 

'T^TT «mh? Rt 4 WcTl'Tl ?PW ^ II 


123 Quoted in $abda -fca Ipa-druma at the word agni 

snx^: wsa^tsfar: stfoiemc*:: 11 
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124 Mahabharata 12.328.35 

«i y lHi ^ ^cTRt 5TT*r It 


125 

fivPfit 3T^T fat sfcf, TJ ^cT— qTcT 1 


126 

Sf'T'tfrf, 3fq $«**— I 

127 Mah&bk&rata 12.8428 

qrq: t 

5^R2: g^TFTJT: ?wfe*7g^T<^: I 

128 Brhad-devalU 2 .32 

5^1* I 


129 Purusa Sukta (Rg Veda 10.90.1 3) 

JmiW^WlW I 

iso Mahabharata 12.528 

3TFT«3 I WTt ^PTW &«!*«& ^TcT I 
JHH WtT^ q^lriisfq f«fR| 
»T fj? g?q«m qqfqn | 

qrrt u 

httefq g?qt JJtjct: f*R It 


131 

tftcR* ^T: *nr BRf+3fc n>: 3TRTRT:| 


132 


3TRJT5TI STT+^RT+^I^T^; 3TT tA^l'ct ^qf?qt q=T I 
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JS3 Chatidogya Upanisad s.19.1 

w^ir^r^vf: . . . . snitifcFTfl «rn=fcr \ 


} 34 Mahabharata 1 3. 1681 


135 

3FTT: ST^rTT: l 


136 Brhad-devata J.6I 

?TclT«r(Ttf vf^»TPrRT^T ^ I 

SPT^ sr^T fag: II 

137 ChSndogya Upanisad 3 19 1-4 

^ arrti'pm* awn w 53*1 wTwwm>n?n aw airsra ita 
^faat aagan m at: aw >o a & warn ajaa a Strft wtjrit 
at wanna wot nsn^anant a ana: t^n aw naaama 
atswaiftawi anama iftm HHHalsHafans'a Haifa a 
waft a an a anaianmataten sfa mama sfa aim 
naan: aaftrofm Haifa a wnfa aw aw nmn: i?h a a 
ijaita famarfea agaganit atnrsit 5 a^n armrt aim an 
a nasa: an a fwatra fa jj saw nan 


138 Mahabharata 3.135 

tfa ^57 W?TRt sir»Tm<uiHJ 

fafo || 


139 Prasna Upanisad 1.6-8 

a^nfeir s^tnr iran^f farsf afastfa ffa stt^th sttrir 

1 q^irr fireit 

jtcH^ ^tt sioiw tf^Rq; 4 fa*m 11 h ^ 

fasq^q: srpitsfan^znl \ -faswq 

M<w«i stcwt 

araTriR: smr: imihihwwi 1 
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140 Mahabharata 12.11057 

JcH FT3TfrR*3FT?T II 

141 Mahibharata 3.11847; 7.8459 

(5idi^ ) \3£l'dHin;cMMH(d'>*r»cT ?T 5T3TT: II 

142 Markandeya PurQrta 105.5 

FRR ^ H: l 

7X zftfrou 


143 Mirkatideya Purina 105.7 

rf FT3^ I 

^ ^nRRTT *RR *TTFT *T^VIT: l| 


144 Mirkandeya Purina 3.2 

TwicHt ft vVr\ni %ctftt fhr 1 

e i^-v q frR ri FR?rt uf^iRfaii 

145 Rg Veda 1. 115. 1 
3TTRT STTflFFRyTSFI I 


146 Taittiriya U pan i sad 2.8 

FT 3^ (HdltiMlPld) FT I 


147 Chandogya Upanisad 1. 6.6-8 

3R H triftSRTTf^R fJr<«H*T5 ^3% 

3TTSRTRcf FR ^ qlj * ,: 1 FTF7 *7R VRTFT 
FTFT Fjftffl <TR FT 1*3 FRWT: RRWT ^f?T 5 3 FT3R: 
*T7RWTt FT 1*3 I <TF*r 3 FTR 3 ifajft rTRIfSiffa- 
FdFMK*U’WMIdl tidW RcfT FT q3 3 3T*JRTcT TO^ft 
SstoTF$3T t^FTHt ^Rf^RrR tl 


148 Nllarudra Upanisad 1.9 

3R^ Ulxu w) STJR v?cf J 

3 ’3^ *7T f?5T fa^TT: FT^FTT: I 
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j 4 <? Taitiirlya Samkita 3,4. n .2 

sTT fwre *rd*rrwt 

f^m afaar wit ^rt mfa toi^u 

ISO Rg Veda 5,45.9 

3TT m3 TT3T^r: I 


15 } Mahabharata 12.362.1 

r^Rcf t n^r tit wttt 


152 Var&ha Purina 26.1-2 

5mrrf^n^ 155 thtcIT' \ 

a ffcsW crt ttt H^Tcm 11 33 n 

153 VafSha Parana 26.7 

HT3T 5Tim?TTfgTTf??T^R’ Tt^TrT II 


154 Prasna U pant sad 1.5 

jj> T 5TTTt 

Himr t tiwFRfci^ar rfa: 1 


Vj RI Tfmrf TJ33 ITT ^33 


j55 Kalika Parana 81 

Sfo: tfawwft ifSirwt |iT>Tfel: l 

*i^HiPJird«u§5M TCT: 5T5Tt |l 


156 Grahayaga-tattva 

TTWi T5T*TT3T .... ^T'T^TWT I 


157 Brhad-devata 7.129 

’arc a^rfa tt shtcTcTI 

3^* H^T!: II 

1 58 Mahabharata 1 . 1 8. 34 

as: siaa^srfaprwnarcT anew 1 
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HHHIcMI ata: 5fttjf5T^»«^5T: II 

vi^^l . • • . u 


159 Padma Purana, Sarga Chanda; also Mahabharata, &alya 
parvan, adhyaya 36 

a^tt: ^awfstala H|ldm: I 
5 T 3 TT cTnpft II 

*tf*T fawiiaVdl^ a: tjaa I 

3FT fr: Kfr tt4*flrqqd II 
invert dPT 2 T 5 TOT atdyf^T: I 

ct *nf sr^mrfer frit 11 
an cm 4 a^nrnr an ar: ana^nan 1 
a arra siwiww aapr ar faa: 11 
tfdwifa: a^areft fanw ag^na 1 
qfarf alHHIrtWq S^TT fWftTI^: II 
TnarftwnTH «teni fjRi+iwjm 1 
a fr Tnmsnn marRa atjjsma 11 
fa mag p ft a^wani 

aai apprfaa 'jfaafaRanaa 1 

nrfa: anrn^ ana 1 

a aw^ai vwih aigm nfaa: pma 11 
aaw anmt *jar fan: 1 
aaa a^aar aan a: 11 ... . 
srcnn ^ a nfaaT jsran arafcfan: 1 
a sam a MPmwl an pt 11 .... 

aiaam maft’a anai a n^a ai 
wa n^n nFat^ m««W ^aaraar u 
tpr ma nr an aarapr maprar 1 
ana tt^ «ntf*a wn*j 4) anfjn:» 


; GO Brhad-aranyaha Upanisad 3.9.4 with commentary 
aa 55a aim sram* t^traa# 1 
★aicai: aa-jwi^ an: 
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161 Chandogya Upanisad 3.16.2 

cf fo>f^d*<T *T 3 TO STPTT 

it mujP-id 

srmrn $f?r i 


162 Chandogya Upanisad 3.16.3 

Smi ’TT 9 ^37: ^ {ffa ?7W Tt^lf^T l 


3 Brhad-aranyaka Upanisad 3.9.4 

3T?I Clqqpcl cO^ O^Mpd dt+U- 

vxi tfni 


154 Bhagavata Pur Una 6.18.62 

<jq«n KT Hid I 

165 Vdmana Pur&na, ch. 69 

*TT I ^ dFT ^ >rf^T^ frq g tK i: || 

166 Unddi Sdtra 9.14 

srpjft *TFI STHmifalrt tTCcT I ‘jjtftsfd:’ *T *TCcT l| 

167 Mahabharata 1.67.2—4; 1.132.51, Kumbakonam cd. 

tyi|Uj|ttt4 fa^fdW | 

^ •RcTT: II 

q£*iU*«q«qd ^si«l ^ d(5iafd: I 
FTTWlTd 'HTqid *537 l^Kil FJHT: II 


168 Mahabharata 12.207.19-20 

<n^4kl^qi~dt fawtiftsfa t^cT: I 

j*v»q *»g^S5q >M*qq>3q II 

Tnf^r^r^r !*qrmq Prtc> ^mrfer: 11 
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169 Mahabharata IS. 25 5 . 12 

^nmfer: 1 

M<U«K : I! 

Iffiiasicl 5ffW<i< II 

1 70 Bhagavata Pur ana 6.6. 1 7-1 8 

v.oidb'Jit vr^t WT+rfa: 1 

ar^MRf^ srprt 11 

171 Brhad-aranyaka Upanisad 6. 4.22 

^Ttf^FPT? tPTT €flf<^r«T II 

172 Avyahta Upanisad 5.1 

?rf^T H S^rh^cTI cTFTlfeft l| 

173 Aitareya Upanisad i.s.13, 14 

n STIcft ^rRTf^WRT f+rn^l'4 I 

^ 1 dwifo^at wtort $ * 

*TTR I 

174 Rg Veda 10.72.4 

ST^TTOH *aTl&n<IfO hPc • . • 

175 Nirufcta 11.S.2S 

gr TimnfacArtOifcdt u 

176 Rg Veda 1 . 89 . 10 ; Vdjasaneya Sariihitd 25.23 

srfefireft flfe fc refaT 

fdii^l 3 T fefa ; *T3^ 7TTT 37f^f?T3rfcWf?ffT^Plcq4 II 


177 Taittirlya Samhita 4.4.12.5; Kdthaka Sarhkita 22.14 

fdtdtvft f^t t^TTI: ^f^TT STF^THT TPTcft ftWTTRt I 

fawoKT g^r: fsRT ^ 3 ^c^rffTW^ 11 
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178 Chandogya Upanisad S. 8.1 


3T^ *TcT d4lR(c4I ^T3ftaf??r ^5TT II 

179 Rg Veda 7.41.2-3 

wrafcw fasiaf \ 

gnrefcftf »FqHFff p th n rw r t wtongiwi 

ndrcitft wri i 

si <rft jftfimW 1 ! si Frmi^n 

180 I$g Veda 6.48.14; also 1 0 . 99.10 

Wlfo* wtfadn [ 

n Wit \ 

181 Rg Veda 4 42 2 

3T^ tutt ^ srw itrw i 

182 pig Veda 8.41.3 

n sn: Mpww'fl hTmmi i 
H fa?? Hfwifl: II 

183 Manu. Smrti 9.245 

fsft TIHT H: II 

1 84 Rg Veda 1.25.7-9 

%TT nt ntat *IT*T»afT#»T MrtcfIM I nTO: HJjfjPT: | 
nTOt tgwdi 5TT5T STSTRcT: I %TT *7 TTOTOt I 
maw «sa(n*i I 


18 S Brhad-devata 2.33 

nWtnraT^'itfq'vt n?N 3 t^t *13 1 

PWa a«J u « 5ITt*n tgfa&mg: E>H°Hq: 11 
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18G Unadi SiUra 3.53 

r^kcl !R!f ijlrt *n U *T >jii 


187 Hayaslrsa PSflcarQtra 

st«t { 

frpf U 

imta »TT T r c rnf 5 ^ rwnf ^prtfn^T 11 
nfan qr qtm rftf <rwaum 'rfrnti 
5 zbm 3*^ sjw i 

mfrfrftfiwffifa : wrs: MRmfcdH i 


188 Vanma-dhydna 

fr^r: 5f^ jfrz: I 



189 Jig Veda 1 . 9 1.7 

nfa ^ R 1R \ 

TO TOTTfa 1 

190 Jig Veda 10 . 75.5 

ITT cR I 

<rt t*r ^Mua^d tot nrofiRir: 11 

191 IJg Veda 1 . 102.4 

^ vfc\ 

192 Fig Veda 7 . 32.12 

n frFTO: 
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193 SvetaSvatara Upanisad <2.1-3 

D5F7TPT: 5DPT HfarTT faj: I 

8 T H *i ff { dr«r^t« r swr^rra; n?n 

*PTHT *Pi 4 ^<-4 1 

5 i<?cql IRII 

U^PJ P^TPT ifaFT ^TTcft fam fiprr I 

TOntic *>fws; pfarar n^^rfd ph iUu 


194 ChSndogya Upanisad 3 . 15.2 

?TFT sn^ fP^TjRfa, HjPTHT TPT SfW^TT, TT»ft ; TPT 
jrtNV, ijppt hpt ?mrt «rfj4w. p p ijcpftf *pj 

fasti itcP ifa p 3^W Ttfafo i 


195 

UHltfa rHlOTqfcT sffaPTt ‘TMTK^Hfrf IDT; I 

196 Mahabhdrata 12 . 31-46 

IDTJ WETTfr P^faPTTfasPTct: I 

197 Mahabhdrata 3.16813 

STSmPDRt IDT: I 

198 Mahabhdrata 12.4407 

fjj •PI W 3 : 

199 Mahabhdrata 3 . 16754-755 

Dgcrff^ ^T'TDDT 5 ^T 'ftcDTDDDT 1 
^ppJDnf^PDDT^DD^ tl 
wmP»4(ci T5PRT TTSpPP VPTPT^P » 

200 Padma Parana, Kriyayogasara: adhySya 22 

■d^dtg: SUDT^T: 5 T^^DT^r»I: 1 

si^romrarft i 
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Pf'Oci qTj+^jrijfq^fqti; |) 


soi Ibid. 

?T^nfqTRHtKT ^ wqrtqH'tHiKqiMqfi I 
dldK'yf$t^ldWdfad^irdd: H 
II 

H 4 CZ'<ii r i* 33 : t 
'XfZtffirtlW: || 


202 Jatidhara 

?TF? f^WrRg $im: I 
'q'j«H£in«st tr^fi^i’ir^MiM firo ii 
fa^TOTfa^T tfjnm: TTfFjpmT: II 


203 Padma Purana , Srsti khanda 

t^Hf^dWIW ^TTOTfirf^TcT: I 
r^&q^H: cpTFT ^ HtflMlii ^ II 

^fd tPJTfft M*iM'*i«*itafl: I 
k iP‘i'1 i fa^fTcT: II 

*iy ■mol f»iq mini <Ui*'qlmiMT' N V I 
^'tw H 3 T at*nqig(fw?Mcl fff*t: I 


i Sarikaracurya, commentary on Chandogya Upanisad 1 .2.1 

^WfenOd l: pINlfaWTf srpHfpng 

^M«iid idlHlfd'WfdH STTf^T^T sPaqqnq tj* I 


205 Brhad~aranyala Upanisad l.s.i 

S^fT fj? MiJ»Rtqi 5 qi 5 dig<^Uiq dd: qinWdY tj* 
^TTOdT 3dJTT: ft l^T It 
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20G Ramayana 7.2.1G-17 

tcgffi f tprsT gxW 1 

m&n Iwr HRfawr: 11 

fa*r?T fawyn snrfwpn 1 

mwi'Acf trarrar*i 1 


207 Nirukia 3.2.7 

srgn: otjfcTt: rthvjt jftr «rr 1 arfa *rcgftf?T 

SUITTHRTW: ITTft cR <TJR: tl Ht 5TRH3R ?lcf<Prl 

I 3HFtTF[TRTpTcT tufjc.iwiHgi.c^Wci f*HTO^ II 


208 R&m&yana l.t5 

grnrf^r^n: ^fafau?n: t 

tctaT^TTTJFT: F*JcTT: H 


209 MahetbhUrata 12 838] 

HTjSiR ^TEfa JCT I 

210 Mahnbfjilrata 13.8360 

cTcT: *T*nq*PWTcJ 1 

3PT5II pRcf «PT*T^tR5TTc*RT*T II 


21 1 Bkagavata Pur ana i o 


ftc*T P»>5lH ,V 


212 Taittirlya Upanisad 2 . 8 . 1 — 4 

^HIHI ‘«rR I VJttHPJ ^riWTiq^: \ 

WfiTESfc 2rfet3t 1 

FUTcp S *TFTO 3TRR:l ct 3 ^TcT *TRR 3TRRI: 1 
T^t WWSRfarRHR: t «Ttf^iTF7 I ct *t 

’sftf^TR I ct *T 5T3 I tT 

ipr: faRri l sftF^q =qr^R§frfq I 

^ sict ft^n Ijtl^itasWfatFTTHHRR I FT T*^> <fflnR«i Rt 

^RRRR- I ^IfipTFI I cl JT QiciHloU'l oil'll 
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l 77 E fv^^RT ifedlHI'W: | $ STifrn 

t^RpT *7fe l *>&*« l ^ $ 5Tcf 

I 7T ^ ^HnTI?R: | *ftfel7*7 ^T*6TO$- 
cTW l ^ n NrHIFRR I 7T t^7 £»j{*i(M r <7: \ 

ZFt d/+(^d<W I ^ *T ildfesi<WM^r: I 7T *£Ft 
TFT^: I sftfeTFT WR^aW I ^ U 5Tcf ^kUH' 41: l 
7T t^: WFT^TFT^: I ■*fHIK£d*« l ^ ^ 5Itf 

JTJm^TR^T: I 77 ${vi°I ^'idr<: | ^T^TPT- 

^Rtr n 


213 Brhad-devata 2 . 69 




: l feiT:. 


214 Mahdbharata 5. 70. 1 3 

ft^r^nd I 


215 Upanisad Brahmayogin, commentary on Kali-santarana 
Upanisad 2.1 

Tcf T^ST^iTT I 


216 Gopala-uttara-tapinl Upanisad 46-48 

^T^TS 7 ^? I 

»4UrH?il^W «rNfWW7T ^5W II 

^J3T 41^dM.MI^M4l*UIPddH I 

STTf ^4HM7^5ftf^ It 


217 Gopala-uttara-tapinl Upanisad 55 

77?^ <"«ttdR[ ffa aT^PTTT^^Si: 1 


218 Gopala-uttara-tapini Upanisad 55-57 
^ OdRt dftdcrn l 

377OT ??wr *rx 

3TTOT fen *RT K%T *T ^ fecTT II 
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219 Rupa-mandana 

'fora: TOH qro to qqi Tratqfq l 
wi: q%qn 

^ra ?5 TRT TO 5 5 T<f q^fo q ^M ) 
fofofot to* to: to q^ q toto it 
ffo^r: 'foqforf to qrarasrra Tps ra q i 
*qqi 5T^ FRf?F3f TO*? II 

^Tqq: 11 

‘q'tqft qrffor qq to st^ qqrfq q: i 
^ftfort to xrf to 5 i^f q qrr&j 11 
q^ranr: qrarora to to> TOqfa i 
qrafoftsra^f *t^ to to y<?;raq n 
fofofot TOTOqTOlfojTqTOq I 
^rgfoft TO 5 T<fqqTOqT* TO II 
q^Hwq>^y^iKir^> 3 TTfq qirqfq: 1 
srfrojt b«xq-^*t4i4i^ Kp^f^ccra ti 
^F TOll^KT qqq | 
srat«^: n 

3i^d^ T Krq^raro^: qqffoq: it 
^rara^ftifTO qq5 qrra qlnfofo qqq i 
^trat q?R* 5 T^f TO TO* jfrTOq It 
^frofoqft qrrq q^ qi*U« qqra | 
t^ : qrarora totot y^jiqq 11 

220 Padma Pur ana, pt. 4 , ch. 79 

sT^fqqTrarro't 'forqnrat qqrar: i 
'nraqraq^r^raq: tort ii 

qiMM^M-.il^ irat TOq TOTT qtcT I 

q? qtfqranrat toto h 
*T^T 5T^Tf7qffor fqWfqra q qq: I 
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n*T: «7hK^ t 



5i^ i«'n^^‘ifqn »TO ^ I 


mfer^TRT^PT ft It 



rTTTtstft^Ml«?Hl4 TT^nr^Tf^Tf^ II 
T^FRTTT^Tf^TTf^n 1 | 
^ Rt^d^dHdq II 


iu^diR^ir^w ?m: <%tron 

221 Ibid. 

*T&ft ^TT srfsFn^dKU^Mld I 

222 

SI^-q-jir^K^ v d is forc i tH* si^F flwfei 

223 Nrshiiha-purva-tapinl Upanisad 5.2 

^T3T 37 ir^cr g?5H HT=RTcT *TZX >T3ffT ^ 

mfot 


224 Visnu Parana 1 . 22.68 

d'-Hd^ ^ T&\ ^ t 


225 Ahirbudhnya Sarhhita 2.62 

^ ^dlWd ^T^eM >jSltt ctc^?tnH I 


22 ff N rsiriiha-purva-tapinl Upanisad 5.2 

m asw: atgfa; nafa n*5 mMafet ai^ri 
ar ^ sRi: aPdfetd awar iprara Sfras vrfin 
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7 Gopsla-utlara-tapinl Upanisad 51 
fiprfflcf H(ici I 
ti’Humtfard imfhi 


228 I 'is nil PurSna 1.22.70 

. . . . sfemfa . . . 3T^T^ft?rr i n 


229 

Sf^uia^uicH^ tlT^f Him <f<R{ | 

230 fystia Upanisad 23 

trr^ wrriyi ^ i 

231 I 'isnu PurSna l 22 73 

trf^nTforrtfa £ \ ^Kiuyiim?mfoT . . . n 

232 l "tsnu PurSna i 22 ao 

233 

•rhftTT^ jftwfH r*T QrT: | 

234 h'rsmt Upanisad 23 

im ^ TTfnTT Miwm ir4;iyfH5f5^ft i 

235 Sabda-cintSmani 

anrft?:, tra VT:, ?i*t l 

23'i Gopsla-uttara-fSprnl V pan i tad 5 \ 

*ptffrT*TTV7fomT fa^TT I UTT^ ^T^TPT^ trf^Tf | 

237 f Purina 1.22 «s 

SmmiHH»M S'Hl f-T-T'J minimum | 
fintf’t MTHir-t ^fr. it 
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238 Bhagarata Parana 10 

mfcIX ^( 1 <Rtfq I 

?T mi <TiT JpT ftqq: II 

23*9 Visnu Purana 1.22.69 

1 wm* .... 11 


240 Gopala-uttara-tapini Upanisad 53 

sftecTT ^ ^ £R(rl wis'B'T: l 

cT^TOc^Et^ STfvTmfofm U 

241 Vi§nu Pur&na 1.22.72 

g m *■<(«! * 137 * 777 ! I 

7TT ^ .... I 

242 GopSla-uttara-tapinl Upanisad 59 

*ira 5 fmT«i steer 1 mm fa*rcre7 . . • 11 

243 Gopdla-uttara-tapinl Upanisad 57 



244 Gopdla-uttara-tapinl Upanisad 59 

^ forte ST^for m*?l 


245 Mahabharata 13 

rnmr.-^ftepi tt?*7 tt t*t: mr; i 


24 e Brahma Purana 

Erarmcnm rwiotem 1 
614 ^ $<<’ J icq*il<td! II 

247 Bhagavata Purana 10-8.IS 

?r^rt rr^wm i rta mr: 1 
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248 Garuda Purdna 1.11 

yuN^Orfl: ^f. l 

w* ^d£tf(4 f^4fdVl: l 

feaff'nfa ^TTmfn qifr dVdlft ^RT: II 

249 Krsqa Upanisad so 

'SnT<cft7T^ft I 


250 Gop&la-uttara-t&pinl Upanisad 53 


251 


feron m=sr s ; f^«s %«2K; *wtsts<jti 

252 Gopala-uttara-tapin i Upanisad 63 

♦ior^+W I 3TRrni 4(^«lt*R I 

253 Visnu Pur ana 1.22.14 

forfa d ^ if« <.c^ h -= q rtUcq --n Pi 4 « h i r^mni § h^tthw . . .i 


254 Krsna. Upanisad 20 


2 55 Visnu Pur alia 1.22.14 

aifanFPferaftWTI 


25G Matsya Parana 

l JWT I 


257 Ibid. 


4 STjC^: *TC*tft5d: I 
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258 Garuda Parana 1 1 

fea fart, iim 3^1, gig ^ gg: grg- 

q*mkiq McurtIT, 5NJT 

ggfg gig 1 g^ggr fgg g^s §g: qg \ 


259 Satapatha Srakmana 6 . 1 . 2. G 

gtf q §qgf *Fktth ^q^qn^gqfaTFF^trg 11 


260 Mahabharata 5.10.2-8 

qq^q^cTSTRT qgfq: ... 1 fjgrgg g <jqgg {jqggr u 
*pjqr qfangq g . • • 1 gfgcnfg srgcgr g .... 11 

ggg fgtuj^qj qrrcgqi 

261 Mahabharata 6 . 8 . 5-6 

gfsnq ^jf^g^gg s^qrgTqYg^g 5 11 
gg f^T^qq gig gg t^gg* 1 
qq gig (g^rciq) qfara qd'ftgg: u 


262 Mahabharata 1.23.6-9 

gqf fggtggq fgsr: 1 
grwr: ww: grggtgf 11 

qfrrcTfgftgtgqrgn gfg^rtsfgggg^: i 
fqgfsgrqrfq^rert qqrqTTfggqgq: 11 

qP^Og fgm: 1 

g ggri 5 Rg gigggt: gg fggTg^g 11 


26 s Mahabharata 5.105.2 

qtagqtq g^crr fgqgg wr. 1 


264 Mahabharata 5.112.6-7 and 1.28.19 

ggFKggrgg'f gqggggrggrg 1 
aqggfaq gigifg qwqqfcr #gr n 
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265 


Paramesvara Samkita 6 . 269 . 276— 77 

fgTTsn: swton; 1 

5 ^Tit<m'l+.Kl ! MT TOn«SrtHr i *sc\M \\ 

fas T*p*i 1 


266 Rg Veda 1 . 89 . 6 ; also Vajasaneya Saihhita 25.19 

frcmwtf 

mssf Ht ?tJT§ 


267 Visnu Pur&rja 1.2.64—65 

VTSflfuc’q r ^ VHlPl «nRwr#wlf^ I 

?t^ ^ t rt*fr«rc: ti 


268 Visnu Pur Una 2.5.27 

rR^ WW ftmn fa*RT TTjCt 1 
fa*fa wi ^ca^<TTif4H 11 


269 MahUbh&rata 1.36.24-26 

3 T*rt Hpili'Rt; ScTI't^r i 3 TW 7 fir^Tcr *11*1*3 • • u 


270 Vtsnu Purana 2.5 23 

H«?l I 

bql ■dwfcT ?PSFHT It 


271 Visnu Puraria 2.5.19 

UfFT | 

^q^lc^TVt fa^cqifa gptcSppT II 


272 Visnu Purana 2.5.17-18 

5%djvTrPTCTtf*Tcr. \ 
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273 Kalika Parana, ch. 1 2 


femftafr fazra: i 


274 TaittirJya Upanisad 1.2.6 

cl rtf cT^H5nfe5TcT I 


275 Bhagavata Pur ana 1.3.26-27 

3^cTR7 ^TH^TTT ^Tc^fMrfffSIT! 1 
zftt iF%nr: jptn hws ii 

m «M«HWd4 : TOTT: ll 


276 Bhagavata Parana 8.24-.5 

*ftf^rg^n^ri q*4« m f q %tsr: i 
TWfM-c'jfdWtT# t|4tUl4w f(? ll 

277 Matsya Parana 285.67 

*TcW: srqf ±Kl(£W 'kI^^Is’T I 

TT*ft ^IH5^ tho'n^Ti ^ & 55T ll 

278 Brhat Parasara Hora 1.26.31 

qcyi^ii «»wq<sy II 

^tftftmstfitfiy y^i TTlcTT: 5pTt: ^HTd I 
THTtRclTT: y^y(t(fr: u 

STTR^ HMt ^TTW*T ^ II 

hI^% 37FT grr: I 

4<dliiT»iiqni<.3-q 4 &sfa ^3TR ll 
ifa ^ #5R7fW: I 
^Tl'lUinryqi aflyitrl ? yq^lndT. II 
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279 Satapatha Brahmana 7.5. 1.5 

njcfiT ^7 f^TT snmfill S^TT 3ft|3IcT, 
tiwicti 7T& II 

280 Visnu Parana 1.4.45—50 

'd'j'UfjK fold fftHT r *(W'?i5^ I 

fV^cTf II . * • • 

cffi". $>cqi 7^?5in I . . . . 

cT?r: *£cTT HWtTPT ZHTTcWT I . . . . 

^TTtTcTTSHt T7THT 3H: H 
flfe ^TTRPT 'SrgTT^TTl ^ft: I 

281 Taittiriya Samhita 7.1 5 

3TPTT 7T ?^T7 ?Tft7c77RfrcT, clf^T SRT7fcT7?7^l^tf[ 
K ?HT775S« m TTTT^t UcTTS^TcT cTI VTcTI ^Hl^- 

SHTcT *TT cTcTfT^ 7fa7tc77 I 

282 Taittiriya BrQhmana l 1.3.6 

ffcT SFSTTfaTOFiq I ipTfT^ FTTfcfa 1 HtS757<T g®FT- 
7^1 fiTO?T | «ts*F7?T I srf^T 36H I TforfeRTfaf^S- 
rftfk t H TTT^t ^7 I *T 7f77^T7 3TTCJcT I 

<tm i a<r 5*^t7<nm7?ri m<h7Uct t 

7fa7tc77 I 3DJ?T STfafa ^7^7 tl 


283 Taittiriya Ar any ala 10 . 1.8 

~'3<[nifa TTT^ 1 ! STcTTTgTT I 

284 Satapatha Brahmana 14.1.2.11 

^<WS 7f4^!« ^5THP^ TTT^ I 


285 'N'rswiha-purva-tapinJ Upanisad 2.13 

3T7 I HT^n MdMT ^TT 7t7* 

VtodMS^ ffljfl 7t7?R: H 5 d tTFTTHfH^ BITCltcT 7T- 
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«T7 tjaiiH *T^f?T STcTfgwi: dtafa 

m\ * ^T. TTfTCST: l 


286 jivyalta Upanisad 2.3 

•dyfWc^i^ ^1: <7T JWTOTcJ l dfaft ^T 

rrn \ 


28 7 Ibid. 

nn? inr ^ tTH \ 

288 % Veda 1 . 2.22 

T* W( ford tR*n 

289 JVrsimha-pnrz'a-t tipinl Upanisad 2. 1 3 

qwltjq frrr ^ 4 yj 5 .^ fafa n f*d ^rnfa H*;qi t 

290 Makabharata 3 . 1 1 8. 9 

fa:*Hd£c<f: ^T fosifw 5T4: 1 


291 Mahibharata S.i 18.13-14 
H STP7 Hjff V5HMW M£lc44 I 


292 Rama-purva-tapini Upanisad 4. 1 8-19 

ciSVnHftr^ tflcn Tidt «w y i i 

r^<4w«i ...» 


293 Upanisad Brahmayogin, commentary on Rama-purva- 
tapini Upanisad 4.18-19 
ftdfa: tpj d<4* rra ^ 

UTMU44H!rf4rit4l4't f^T 3rd FtFtfdcT^T da^i-dHl 
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294 Devi Upanisad 2 


295 Padma Parana 6.270.29-31 

VfTT: 5PT3^ftr^ Pi H II 


sr vft toii 
*RFT^T^ f^ nfara , CTETsrnr ^ i 
^ft^TT &WT; ^ficf f nV^t *T3FT 


296 R&ma-purva-tapirii Upanisad i.i 


297 Rama-pUrva-tSpml Upanisad l n- 

v^iKUi M » 7*4 fall fort : l 

WFTII 


298 Rama-purva-tapiril Upanisad 2.2 -• 

Vfc^m *$cR: Fj: ?TORfi7T?r ^ ^ II 


293 Padma Parana, Lomasa Sarnhita 

^IV*T ^ 5T«^T: I 

IW^T ?T II 


300 Tara~s5ra Upanisad 2.2~5 

SrmRH^^CTT 3TF3 ^iMt I 
'JTTRTOTHFcT ^pRWVI I) 

*PoTOw?ff’*jcr: ftrsFj ifftft i 

^TTJt *T(UHW5?qI ^TcT: ST^THTF: I 


fipf: II 
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STOTTT: 5 ^: I 

irfldT t<<4 sft^fcT H^TcTT 11 

cTFTT: ^<MlrHI W *TtTR: g^ftrHT: II 


301 Yogatrayananda, $rl Ramavatdra katha, p. 54 

«Tt T*T*fV*T t STHTCftTOcT feq tr^XnT 

srf*T«T^ f^R IWw T^TTRT *T XW^l f^TT 

^ ^mfdVW ^ ^ ^TR” ^ II 


302 RUma-pttrva-tapinl Upanisad 4.7-10 

HfrifT tf%t: WFf: <ftRTHT 3RRT: I 
%^7T: TFRTH^ dt^l tRiR: II 

SRTRRt I 

s fcin m*u«nil 3Frcrtenf§jcn^pjfT u 

|*mmr *wW*dw faiTi 

fr^TR: ?TTT r ? infaR 5R: ^TcT3TTRvT: II 
HTOT? H^RRI^RT 5^T: l 
^TPRRiFR rRT *T%cT II 

303 Upanisad Brahmayogin, commentary on Kali-santa- 
rana Upanisad 2 

f «lri PfriiMc) ?ftf 2>fM3t«5'i •pJWs^qc) 1 H 

fa:5R H^llfd VttFrt fTOwtaOcilffl fPRt II 


304 Gopala-purva-tapini Upanisad 1.5 


t n T Tw j ft «fhrTH^<r«in{dt 


305 TulsI Das, Rama-carita-mdnasa, Aranya kanda 13 

*rafir srfiRt ^tn i g^r sprt ii 

HI Rft aTH^t cWTRt I 3TFT tftjT IT| II 

30ff Upanisad Brahmayogin, commentary on Krsna Upani- 
sad 1-2 

*Tft tffaSTCRT 4T3TR:, cRTfq- *R IRRreRcZRERT- 
S^ta^TORRTtt u 
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507 Kfsna Upanisad 1-2 

?&&& hs iftftw wre^r nr*rrfe^i sr^ 

iTiqaKJ^ N 

5I5^75TtaFTPr n^fWTT ^ II 
^2Rt*li ^5 *Tc^T sfNm | 

ST^T^ *Ft«,ift H^WI II 

308 Krsna Vpamsad 1.3-26 

Ht 'R'TH'd tftfcT *ftPw*lf|pft I 
nr^ipa hi m ii 

stew «gwui«Rt: I 

»iWt *TR ^THTOff.* I 

q«i^j Mm«u 4 ^5sf: || 

cTTWr^TiT ?Htt I 

Ciumim\ t 

8CT^ £ SRlftmT: f^nRtHTT I 
gfctflwPWMr $ 5^mT f%TO: II 

MWI«KHwiU4 ^ 5PT:|| 

^IJ 3i*f5Sms^ T5H TSHt «T^>- ) 

HI tff^TT HTcTT HHTHTHT M^fk 4 II 
nUYgCl Hjjn^nfa: *Ffe: *FH: H ^ifk: I 
f*R: 5?THT H ?H: II 

H*. H Rti oq^rtHct: I 

j«Mkfa; fTntrln HH4l u «) ^TmU^ II 
«u«^ HRT | 

it 

Mg- H H I 

*fal H T>if«<M HT5TTH 3 i^f*i q I{5 «fl II 

HH: 5TT^ RHWr H 5Rc+T?i: gHt^FT: l 
olrrivi'J* SRjfR Uci tfpjft || 

<*<T+fl«sl<; §<wi Hft: I 

f"4^f «jfe: tiqvJV^«ti|f5[»fl II 
ctt+ira fan snfHHHifnfHHt h # finj: i 
■v^mq^iRn TR ^JS Pt4«tlftMi« II 
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$09 Gopala-uttara-tapirii Upanisad 50 

*T?T 3T I 

PTcflTRJft H 7 II 


310 Brahma-vaivarta Pur aria, Krsna-janma khanda, ch. 

HIM! sfanfa: RTcT: \ 

^ ^TPRI RIfT: II 
*3 5«MK u tia I 

^ftcRTTHTcT II 

^imi 

TtffRnit M^lnld: It 

311 Bkagavata Purana 10.2.13 


312 BhSgavata Purana 1.3.26 

snmft fraami <wii<iu thtji 
*rft<TT facqcismt n 


313 MarKandeya Purana 18.29 
3RCT^ *T I 


3i4 Visnu Purana 1.7.19-21 

^ STT^fk JR l 

SRTT'rfa: R cHTt^ II 

*nrt ticni 

^r«RTTHt 5 5R5T rffftll 

*n*rr sfa sm^mdi ^tt: ftwr: i 


313 Bkagavata Purana 2.7.1 1 

irum ^hur HTwm *agw«ni*itow*: n 

TOifqtefaa^fiTEm 11 
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3 i 6 Bhagavata PurSna 1 . 3.21 

^ STMT ^TT «jfftSRrfcTS: II 

317 Devi Bhagai'ata PurSna 1.3.17 
>IKdK ! MMH§rJ ^ ai’T^cHT II 

318 BkSgavata Puraiia 2.7.36 

W % SSTCcST %3^T farcsft fiwfifHrftr TO II 

319 Mah&bhZrata l2.359.<t-5 

«T5T • • . t TCT5ITTcT Wcd'fcft .... 

tTTOTTT I 

320 Atharva Veda 8 . 1022-23 

vjmt ^ <TTTOI m yft ^frs^ 

<ri ^ md 

321 Satapatha Brdhmana 5. 3. 5 A 

^ *CT«U«li smtsfafafa% l 


2 Brahma-vaivarta Pur alia 1 . 22.2 

HlW^fd r^TTrfr |g?TT II 


323 Taittiriya Upanisad 3.1 

Scft m TOTfa srmrPr »ftef?cT 
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325 Svetasvatara Upanisad 4.18 

n<T dnwS fefT *T 3>qw I 

35TT ^ d*Hk!4ddl JTFft U 

326 £ vetasvatara Upanisad 6.14; Katha Upanisad 2 . 1 5 

*T cT^ ^if{ *T mhI [4tJcfl I 

•vrr^TR-^vrrf^T ^ wn srafa* fanfait 


327 Svetaivatara Upanisad 6.8 

*T iiw ^ fra* *T ruflH5'dl^lf^>5^ $5*1 cl I 

N <,(4*1 51 fadfahlV 3 MMct W |TT»Wflf5pn M 


328 

l, 3T^T^ dMd I 


329 MahTdhara, commentary on the Vajasaneya Samhitd of 
the Sulla Tajur Veda i 6.53 

mf'^TT rK+ifd-ildl 1 

330 Atkarva Veda 1.19.3 

H^crf I 

331 Atkarva Veda Sukta 16 . 6.26 

H vp *Tc*: . . . . H T5T H 

932 fjig Veda 1.114.7 

*n tnft: fqtTT *TfcT *TTcTC*T \ 

333 $ vetasvatara Upanisad 4.22 

**T <T?TC TTT ?T 3Wfa iffcj *TT ^ 3T5%9 ffe: 1 

*n ^ *jT II 


334 Katha Upanisad 2.25 

TO ^ W* « ^ K^cT 3fe: I 
*Tty4w\M*U4 *6 ?PTT h: II 



APPENDIX 


44 o 

335 Visfiu Pur ana 1.22.39 

jrfJH aia^a af?a?faa *k4 I 


33G Kaivalya U pan i sad 6-9 

faTR*aa^r4aaaaa I 

t R^5'4< JDJ r^Trt^f 'llrt^To a5TFa«T II 
a a*pT a faa: ats?IT: «T^T: PRI7 I 

TT tFT f^T: a 3JFI: a ^TTHtsfal: a a»iiai: 11 
a xr% F4 VZ a<T a*a H^TTrRH I 
JTToTT a ntUHcafcf aFa: r T^U fa^cTF II 

337 Svetah'atara Upamsad 3.2 

TJ^t fjj ^Tfil a fgdUJlM rft^4 Satr^il'FT'fliia ^5Tatfa> I 

aas^taFa^F-f ««■*<< aaarfa nV^n u 


338 MahabhSrata 13. 14.3-4; 1 3.45.3-4, Kumbakonam ed. 

at fj? ti^Mcil ^at a a aaa asaft i 
«^rfawg^5iTat wzi a snr^a an 
« 5 jkm: fasnaran a %ai aaract n 


339 Brhad-devata 2.34 

aftataarfro aa fa^aafe aaaara i 
aglaatfafa^a aa ^cafaarga: n 


340 Sabda-cintamani 

araaaTca^ aarr^ aa, |:^^af aa, aa araaatfa aa:; 
aa aarc^ a^a ar rraaatfa 1 
a|aaa- f aa a a£a faaraafa a: sra: i 


341 Kurma Pur ana l.io 24 
Tteaia i 
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342 Sankaracarya, Visnu-sahasra-ndma Bhasya 2 6 

i« 5T5TT: ^£<4 'O^dlfd l 


3 Brhad-aranydka Upanisad 3.9.4 

CUnT'd cTU? ^l^Mpd dtHl* 

JS7 II 


344 Katha Upanisad 5.3; Kena Upanisad 3.2 

TT^rf I 


345 Ramayana 1.1.4 

SFFT fwfa WT | 


6 Taittirlya Upanisad 2 . 8.1 
iftfmWRT: ^17: I 

• • • • • U 


347 Vajasaneya Samhita 16.1 

dH*tl I 

348 Satapatha Brdhmana 5.3.1.10; 6.1.3.10 

arfrrar r&: 1 


349 Satapatha Brdhmana 9 . 1 . 1.1 

31^1 SUffnr: ^cTT I 

350 Aitareya Brdhmana, quoted in Kalyana, Siva anka, p. 50; 
also quoted in Sayana’s Rg Veda Bhasya 

5 d r< ^ fsiqiWT I 

*TT qt* t rTfft =3T f5T^T?m ^1 

351 Nirukta 10 . 1.7 
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352 Atharva Samhitd 7.87.9 

JX frFTT WTlfr ’377^ HPR ^3UT *T*Tt STP^W 1 

353 Sivatosinl , commentary on Linga Purana I.G5.I43 

5 3T^jcf Ttfir i 

354 Linga Purana i.s.io 

f<TCT^tS4 JTFf 

355 Stddh&nta-kaumudl 1032 

5fte I 

356 Siddhanta-kaumudV, Unddi Sutra i.i5s 

tltUfWf f5T4: 1 

357 Svet&svatara Upanisad 3.5-6 

VI % cRTtftTT MHWi rffrft I 

dM ) "tw^l sirtHMI M 

41 Jm 4 Piffl'd I 

fil'd 5TT 2f5 *TT SPTiT II 

358 Quoted in Karapatrl's "6rl Jaiva tattva,” Siddhanta , II, 
1941-42 

^ feTOfa qfo** *T f5T^: $W: I 

359 Mandukya Upanisad 1.7 

STTrf fire I 

360 Gaudapada , Mandukya Upanisad Karika 3 . 3 9 

4tPT4t ^jrnTRVW VRfSTH: I 

361 Mundaka Upanisad 2.1.4 

y*2^qY fen *ftq qT*rfaqcTre«r %?r: i 
4T4: simt q^rf igq nqwcTPriTrcqr n 
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362 Brahma-vaivarla Purana, Prakrti khanda, ch. 53 

filWFlpri ^ FTSST ^T^rTT^rfy^T: I 

363 Karma-locana , quoted in Sabda-kalpa-druma, II, 507 

5TH I 


354 Sayana, Rg Veda Bhasya 

SFS St ^T^TrV 1 

fay itflS II 


365 MahdnSrllyana Upanisad 47 

$41H: FRfaTTRmftSF: FTS^IdMIH I 


366 Svetasvatara Upanisad 4.12 

St ^TRT mTSSSt^SSS fa^rfa^t K^fa: I 

SSScT STTSSR FT St SSSJ *3**3 H 

357 Svetasvatara Upanisad 6. 1 8 

St S^TFi faiSSTfa 5S St S %ST5S sfjTStFcT rTFS I 
ft 5 ^ntTcSsfesmsi ssqs ttwt^ si'ra'ii 


358 Lifiga Purana 3. 1 1 .47 

st 5: sm: frrcr smti 


35fl Vaiyakarana-maiijusa 

‘ll'fl ldH5m FJ UtI ?TW ?TecTST I 
SRTTRSRR S *TFT II 


370 itfa^ubftiirata, AnuSJsana parvan, 45.313 

atawi <pra ija 51 
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3 7 1 SBrya -sid dhinla 1 . l o 


372 HhagavadgUi l ).52 
frlriUfe ? HtoMUttUfl*: 1 


373 MahabhSrata 1.1.273 

tfiTVJ: *RTlfr *>r«: JTTfn I 


374 Mahibhirata 1.1.272 

m vrnpTFrl *jsn§$ i 

375 &ivff05fQt, commentary on Liftga Purina 1.6 22 

5T f^T5T^m^. <UMIc*n fiwiO 

ftm*. WWW: 1 


37G Quoted in Karapatri's "Lirtgopasana-rahasya,” Siddh - 
inta, II, 19 H— 42, 15t 
f^r^rrri ^ l 


377 Manu Smfti i.32 

fff^r i 

ftRJ5R^HtS^! II 

37 a Siva-mahimna Stolra 28 

5Rf ra 'nprfor^rta: , 

fcmf vftTTPTTfaftT I 

$cW sifsRt.fd ^jfhrfa 

firarn^ w&u 

379 Linga Purina o.is.s-4 

^TTram'ri ^jctPTt tmn fevTniint! i 
5PT ^ar: u 

fU5"q‘d"<lr*HtdW *RFT 'n^fe^T. 
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380 Linga Purana 2.15.5-6 

Vfq Nl WR I 

^ jf^RF T *RFI M^kK-f: II 

^tt Tmfen trf sro i 


381 Linga Purana 2.13.7 

vmR tr. WT: HtiMfdJq: i 
FIT^T Sc^lcHdWW «l‘^r(( MsjHcC film II 
yyWl 5fq: ^3cfT^cT: II 

382 Lifiga PurUna 2.13.8-9 

HHMWHwrtf vzf m^rrtfvwi i 

smtcMl fnFT Sf?T 't'lrMrl II 

JilHW vrtUma^qtM I 

frnn n 


383 Linga Purana 2.13 10-n 

^TRTTRl VtTTHT H^fri ♦«': I 

3<itq «i«mic+H: l 

felt qn WcTT II 


S84 Linga Purana 2. 13.12-1 3 

'qiT^rd tq: H^RT n I 

MR ^TRT xftrfg T ft R: I 
Win ^ §TT7^7F7 7R73T: II 


S85 Liilga Purana 2.13.14-15 

yfcfa&i fase: l 

^TTW^t FR: II 

*falcd*W ^fcfvrti 

^fcrr lfi*dl TRtTR: 11 
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38G Liriga Pur Sri a 2 . 1 S. 1 G-I 8 

'Jql W: 5PJ: 11 

% -m ^ un&<l5IK5^frf 
yur^iT^r imrrrc^r: sn^:n 
iftflT ^hrTcTT H*TrdlOT: ydW*TT I 


387 Narayarta Upanisad 79 

aroicT srpm vrafo vttht Owf Pnrrn- 

5fr t sngmfa: h ^njtj jot: *r 

UfiPT . . . STTc*TT cPfS ^ wfr * iTc^TOTTfo faSFTI 

388 Taittirlya Upanisad 2.7 

TK ^TPJ ’OTfjT I 

389 Nrsimha-puri'a-tapinl Upanisad i.i 

OTrraratf KH-Wdlfarmt STO dTTBtc^ 1 

390 Liriga Purftna 2.9.12-13 

^rmr: ottrtrh?^ nta i 

1515: tfHTOT5TC%^ll 

^7: ssJH Id: I 

391 Linga Parana 2.9.13 

^1^51 fd dr^itd *TT5TT II 


Tantra-sara 

: J^’f^fesDOT I 
TOI Mtfd§< "Spaf U 


S9S Sivatosinl 1.65.96 
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394 Sivatosinl l . 1 . 1 6 

sT3T^cf f?ranretems*f fsmrratefFr n 


395 Sivatosinl 1.1.13 

3re)k^^iW4tMW!ff‘ <tcg<icf 1 

qtcTT^T 5f llld^Aa* ^TcTcf STTW: II 


395 1.1.14 

^5*1^ ^jyV< (jR fa'Ciml*! II 


397 Sivatosiq 7 1.1.12 

TTtTF^T ^ ?T ^ 4*4 II 


398 Sivatosinl l.i.ll 



^H'4H'4WM^4d cf Sratfeltf 5TTO II 


399 Siva Parana 1 . 21.82 

\c41^c4W4dl^-M i 

400 Bhasma-jabdla Upatiisad l 

flto^utPddiWM I 

401 Saha Siddhanta-sara 

4,<kMd Pm^miRh fwtt sitoftii 

402 Sivatosinl 1.6.25 

ft-mueq »W<*qiwUd RrT^T ^ FTCTT^ 
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403 Saiva Siddh&nla-s&ra 

HKUWtfc fa^WWIM I 

w^rtsfH V[f?TTr. II 


404 Gopatha Br&hmana 1.1.3 

IT^TT^T: 3 R**T: HTcT STTH^cT 
I ttM *{Ad I I 

405 Rg Veda 10 . 46.2 

1T$T Vtrt^fcuft tfftl 1 


406 Ifg Veda 1 . 58.2 

ijrrtft Tfa »T 55^ 5 IH^ 7 : 1 

407 ftg Veda 1.95.2 

fa'Hidt*' ^rrsm sot faxiTmrA *rft *ff 

408 Meghaduta 1.52 



409 Quoted \n KatapSttVs '‘LAfigopasaTia-Tahasya’’ 

fwt ip HMIWIU 'dMlnl TWfa 1 


4 1 o Ragh uvariisa 2.35 

*ri t 4 > , Tn.M^*j 5 T: »hh II 

41 1 Bhagavadglta 3.37 

^ *T£T 5 R: I 

412 Kaslmukti-viveka of SureSvara 

^ 7TT ^irft 7f’C^tc4c! 
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473 

TOT: TOtl 


4 14 Siva Parana 1 . 16.106 


47 5 Lihga Parana 1.S.2-S 

3m U4HWwU^- fewi 


416 Siva Pur Una 1.16.106-7 

fnf^T ^wt i 

fd^- T r4 II 


417 Liiiga PurSna l.S.S-4 

M^UK«4<*ri 4l«4W4linivi?HU|H || 

PT^3 ^FT f^ft^TT; I 


418 Liiiga Pur alia 1.17.5 

SHTH fe^TPPTTd ^ I 


419 Liiiga Pur ana 1.3 

?c*RcTt 5*(^rdfd l 


420 Siva Purana 1.16.105 

5TTRR *d^cT II 


421 Sukla Vajur Veda, Vajaseneya Saiiihita 15.3; Taittirlya 
Samhita 4. 2. 8. 2 
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422 Svetasvatara Upanisad 5.5 

?^TTa <T^f?T fqsq^Pr: II 


423 BhagavadgUa I4.S 

m d\Un^ ?rf^r s*riw*<m i 

flq H^wi H 


424 &ra Pur ana 1.16.101 


425 Siva Purina 1 . 1 6. 1 02-3 

^rt ygr(dH»r<TM ftre 1 

TOR R^TTRTT fTRTt ^VTJTTmr: l| 


426 Chdndogya Upanisad 2.13.1, 2 

* f^TTRl K wra: ftw * 

sRiftsi ^1^ H *Mrt *T5?jf?T ?T dfann 

qif ’I-oQfk TT tr^gTHto^ f*Tja iTldH I H IT 

fajR sftcf f*m> irsfa fwnfRT^ncsraT^ 

W4^ra^ftT «irtT3fM?T *Tfrsr»raT 'T5Tf>DTaf?T M^l^lcyf R 
1 


427 Taittiriya Upanisad 2 . 6.1 

?rti<r>iHMa ag rtt innaa 1 


428 Bhagavata Parana 10.55.1 


429 Svetasvatara Upanisad 5.2 

dt Ztfk dtfhtjfyfazid*: | 


430 JfSrada Pdflcaratra s.i 

1 

^niTfT 07 uFVaf^: JvjjiTi juf 'tail ' . tt ^j ■ 1 
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Hidi^ td*l fiRfe^RtRW^ I 

^cTT ^ifawm-d faRfar^C II 


431 Bhagavadglta 14.4 

*J-R: UTM 

fTTHT ^1 facTT II 


438 Bhagavadglta 9. 1 7 

fadi^HHI WTZ: 1 


433 Purusa Sukta (Rg Veda 10.90.1) 



434 Siva Parana 1.21. 23-24, 26 

fa'll ZJ^ZJ ^IrTl facM^I; l 

M£l£lfa<farifz? f’TrTFT ^TTr^PT: II 

UddMlfa SRTft fafatnfa ^1 
fa^MI *J*TT faj'^-KlMd^'fidl || 
V^fodH fadin' fafaMmrWdKUHf | 


435 Siva Pur ana 1 . 18.159 

fal^-TcH4> 5TTc^T fj? *TPT I 

^ fart m fa^ «*rfar^n 


436 Mahabharata, AnuSasana parvan, 14.211-232 

STT I 

StRW }dW€M fffr fnfb II 
fa'dUll: ^1% i^dl^dd: I 

f^TfTT H> I'd! 5*4 fafafciJ II 

*iw fo^*»ui^p ni I 

^^4 Hfef^n^TT n 

^ fafei 
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4l4cWH4l£fn‘l«'Mfal: 5THf% i; WWW || 

n Tpw ^ 11 

hfi srgn ^ fq^T? xi & ^Tfa i 

3TW7T ?m dWl^WdHl fs h: It 


437 Skanda Purana 


STRi'ftT IVr^irWTg: sfaql HFI I 

3TTOT: «y^Hi HZRTf^T^^ It 


438 Manu Smrti 1.9 

da'JSHHq-GH «{ltHij]dHWW I 

439 Siva Purina 

*mw\K r^m ^xyidur^wi^ t 

440 Lihga Purina 1.73.19-20 

*3% ^n <tot *rw i 

’nfarfr STT^T^l: ircifiR: It 

r^4l WWWH^tU*. \ 

441 Siva Purana l . 1 1 .22 

't'feHWWii *R NfWII 

442 Purusa Sukta ( Rg Veda 1 0 . 90 . 3 ) 

iRteii f^n ^nfa finuw r Md fafa i 

443 Linga Purina 1 . 20.73 

ifaw 3Tjj tfrf^T: SHTH^ I 

444 Mutidaka Upanisad 1.1 

^Ri stsr: 1 
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445 Markandeya Pur ana 46.14 


faste r wr \ 

<iStC^ wFIcf It 


44G Visnu Purina 1.4.2 

5TJTT: HKmU(ic*f'T>: 


447 Ramayana 2.1 10.3 

m •Tftl'fi rT5f f»Tferr l 

fRT: II 


448 Visnu Purina 1.4.8 

STFCt rMfl dH'M i 4 ill JTT I 


449 Mirkandeya Purina 46.21 

VTW+n»l<b!««l S^ITO UMdNd' II 

450 Brhad-devata 1.62 

3d Nld: I 

STOT ^ ^ 5T7WH II 

451 Brhad-aranyaka Upanisad 5.5.1 

3TT? I^UWI sng: 6T am: dd4Hd*raT HcS W^Tl^l S^TT- 

wwrd*4i& ^t: K cq fr ? n 

452 Brhad-aranyaka Upanisad 5.3.1 

Jrawld&l tjcrami 

45a SaftkaracSrya, Visnu-sahasra-nama Bhasya 

^dHlPMfd: JW. I 
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454 Bfha d- dr a tty aha Upanisad 5.2. 1-3 

^T. WMNdlP. fadPt ^*J<t 

•dfacdi 554^4 3^: ^ mifnfcf £<w«v}<"'t 

3 5fir gffirfirer sfa «i^ir«^Ta * anc^fa 

nwritefa \ 

sm $4 HdWJJ 3T3: Stftg ?ft Wfafa ttwft ^d^5TT- 
5 ^rnifagt a^Tf^fk ?T 3T1<4fH 

srtfafa tmfffaafd 11 

3T*r 5^5^ 373: ^dlldfd &*4t £d4*UHdK ? 

*fa wnnfiTOT ^dlRp^fa ^ 3TTc4f?r 

t4t Hdfa c ^ : ? 3 : ? 5i3 *T«ra StT ^<rfafa 

^7 str wrfaffr 11 

455 % PM* 10.129.4 

«MMW*U UM^ddtfaKddl tcf: 5m SRTHtcT I 
Tfift ^'^dfd Puff'd ([fa Hdl&m ddlm II 


456 Purusa SQkta ( Rg Veda 10.90 s) 

«TRto fa53T *RTfa falKWPJd fafa I 


457 Bhagavadglta 10.42 

U^XtXn* tKwtaUw {Vho\ 'fl'vn \ 


458 Taittirlya Upanisad 2.7.1 

srcnrt i'idU arnftcT i ^ dddmci 1 

cimc^id II 


459 Aitareya Upanisad 1 . 1 . 1 , Gita Press ed.; 4.1, Adyar ed. 

®TTr*n ^T l^qiv 3TT?ftcTj f*PR 7T ’f’SlcT 

Rl^lW «-fli ?fd || 


460 Brhad-aranyaka Upanisad 1 . 4.2 

fanfa tt jfiH+ilwm’t* tRRRWTfer 
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firiNtfo rTrT ^IHI STHRcT fjcft- 

m vr vrfsrii 


461 Brhad-aranyaha Upanisad 1.4.1 

?TR*Rt$R 

cTrfts^ R*T7*RcT 3FTl3RcTf|? STl^U^dl% 
tRf^R^ni JT5^ 11 


462 Taittirlya Upanisad 2.6.1 

Kft+lWd l FTT snrru^ffr l H cnls^wicf l H 

arere * n vfki r \ s^Rsnfa- 

5R l R^PRcT \ Jn<wi ^iPtwi R 1 

farR*t Vf^RH R felR V^RTTH R I tlcM VT3 ^ 
^TR^PRcT 1 f% Rl dctlr^THcM W«cl l 


463 Chandogya Upanisad 6. 2.5-4 

cttoct sra mfa H^ften 

cT#sr qsra 95 ftt mwqld tvntotp icr 1 

MMWH «FPT 5lt^fcT ^ R^wft 1 

37 mv wfps: ww jmwffir 37 zmz wmi 
«Rfd 11 


464 Prasna Upanisad 1.4-5 

HRT ^Nld M«U47*0 £ SHTN^T. H dM^SRlR ?T RT- 
R^RT H f^Md^CHKHcl \ TPl R sm %Rcft **^1 

s^rn *Rum %fai\ 

SflfiRl 5 t Srrift T fu^ 7 Vi m TfiRf IJcTHR UR? 
R rTWI'^fd^' n 


465 Brhad-aranyala Upanisad 1.4.3 

* $ RR ^ R T*T^ ftfdlU'HSWT R Jni4RW 

tsftguUft S faRnHtfl H SR^ITcRFT ZRTTTcRcT cTRMfaiH 
* T? ft ^TJRTT VtnfeCTthnTBftR R: j? HHRR7: 

R^uum+i;;: f?W ^ <TT ^nRtT Rft R7RT RETURN 
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466 Tail tiny a Upanisad 2.1.1 


ctFTTirr I 3TR>T5TTST^[: I I 

i argsr: ■rftrat i ^fa^iT artaere: i aftenffart- 

S5W \ STRRgTO II 


467 Aitareya Upanisad l . 1.2-4, Gita Press ed ; 4. l , Adyar ed 


«ft: srfH^SPcrfTW 1 *Rt m ST ^ tTIrTr 3rn: I 

?T flU^ ^ Wl4iT wtamwiw H^TT I IJSf 

l dHVMIdd cTCmfacTcfFT f^TTfVRTc! 

mt*i farfashrr htTwiwit sttr; i 

ui u i(a(y<f^Rft OrrfHtidiMr^D-Tn 3rrfozt: ^ruff f*rc- 

faarti *t>«d*4T fdTf^RTcT c^?t rtln(fW 

fdTf^T?IH ^4i>dnl 

Tnf^^RfvRIcT r TT«IT 3T7T^SMMr'Kc^: f?TR f^Rf^RRT f5PRT- 
Scft 3TTt: 1 


468 M&rhandeya Pur&na 48 . 3-26 

^TTCTT: FTRTFcTTT^r 5T3TT I 

^51 u l ; 5^T: II 

cTTt ^ciqU-* I 

ftrHWTRTi^TtTTpT II 

tl t hiK+i'itnHl*n^i i ♦ kW-ji »hcI : I 

Odtdi § cT«lH | 

tieA \tRv*iiqtt II 

®RHi tlWTKn fTO 5ftPd*{T t 7 ST: I 
iT^cTTcTFT 5tf^ || 
sJctttiJi ^ ^jclaiw»J f^DT: I 

?TT ’BTPTf^T II 

M¥nfro^ ffi ftffq i 5TT| cTTO | 
r^-H^MWW fid<MW Qllfltll 

3^ q| ?R cTFTf'T TT SD?: l 

m f<HdWlnUfWcTr I 


/ 
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<«IH F 3vFT% ^ TTSTFT: | 

MkiH T[fF F FVfT% F5TT II 

f5RFt ^1 

wiirtSFFF FFf: (jftFcFK^F: FTFT:) 


t~u l^-Icft *TT cTcTTtTFT *i»qql TjJFT: I 

5if?r^ fWcTt FTF ‘I'M^Wi ^ SFcTT: I 


ff: *F^Fteanfr FFifF 

^ydts^TT: FFFfa ^5TflWraiftSflr3fiT || 


qw(sii f fafaF^ i 


q ^iWI^Kimd^lH TTFFTF FSTtfFWF I 
FcrFTTFFTfTFF dHUPTlW ^llcW I 
sft^rccr: Omvfww 5rf?r^ u 


469 Brhad-aranyaka Upanisad 1.4.4 

F> ^HlSrlT^d^ qrq F FTFTF qF Wlfavtt FFFf?T {TFT 
fdOwidHa ft fUfffff iftftt f^ftoffctI FTFteuTFFT 
F^d</FF<3FFF ?cT^ FFF7?T<r FFF 5FTFTT F^FT^Fc??? 

SflOifa RcKi j*HTFTT F^FTFF- 

Ffe«i fo>F faFFFT Prftf«‘M^Wc«<i- 

♦itj-flfl II 


470 Brhad-aranyaka Upanisad 1.4.11-13 

F|ST FT ??FF <#ltite+**F ?T^ FF *FFF<T I d«wFt- 
FFFcFHFF STF FFFFTfa ^FFT QttlujWi W. FIfT FI: 
»RFTT FFt *jcF<Ul l ? ff?T I cTFTTrSTFIFTT FTfeT FFFTF «igH: 
TR^F 5TF qF cTFIFTt FFTfa FFT 5TFF7 
fWffff^t i tnFra^rfq trt ftfctt fssIh ft- 

f?TOFfF ?FT F^F F F qF lf[HfkT *FT F FtfqTf^fH FFTft- 
FFT FFffT FFT ^FTF fffflTFT II F FF SFFFF F fF5F- 
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466 Taittirlya Upanisad 2.1.1 


dtmai qcTFTRTcJR 3TT¥T5T: HKK: l Suvwi&im: l fllJiUiM: I 

i snp^r: l nfaetn sftann: i srtanhift- 

SKK I H 


467 Aitareya Upanisad 1 . 1.2-4, Gita Press ed ; 4 l , Adyar ed. 

eft: stfassFafor arCtatt \ m amwidi arnr: I 

n n HtKI cftWKTtt Kan 1 K^S^tJ TT^ 

1 fTKVqndd dtqifMd'-dt J T fd^fVdd 1 

tpir'S K^T^T^TKtsfr 5 RffH% farfasfcri KTfHKTWTT STTK: I 

farfaadiKfavm mfon: v°iV ftrc- 

faKdi 'Firfvqr «tH cddl rtlnifd 

KTTTWJ ^fa^WTcKft fSn f^rfKKH ^fCTFKnt *HH5K?SKT 
dl(nld<.f^ltid d I *"M l tdl^H ldt'*jcd : fil3d fd tfotld file'll - * 

ttft ^.dd ami: 1 

468 MSrkandeya Pur aria 48.3-2 6 

'IdiaC tdm<.i»dt5d Stan I 

«(y u i: §dd5 nfe aif^ KWKTRRT II 
dd) 5dl<J<.RdJd dlddhd dg'xiHd 1 
fdfl?i<.*-ditddifn tdHi<diddd«^ain it 

««Mls*WW*flHMI Kfs^nKcStan^: I 

nn: I 

•dcdd'd ddtdi 5 ddldi^lFcd^i ddd I 
disPi<st ddf^d dtil TTftrtafRcT II 
amt d-inm<m ftfKST: sftftRPT K: t 
Utdli+lWcft ^tT WdWW arfnt It 
KcKKat K KcRTKR did’-Mdft 1 
KT KPtfe^T Ridti drdaiMM^tqd II 
Kc^qmiftHwrt^ antsatT anj| nnn i 
f'i^WTRW ft cTC KTK T arfirtt II 
nts^rt rnd-irtidd cR cTRf'T K STK: I 
KT 'd'lcd^tddcd'Wtr f^R^TTRTfFRI I 



Sanskrit Texts 


457 


^TFT §% ^zTb'-q R ^ TRftTT: I 

W ffH R 175TT II 

• • • ..... fsro-ft 57^1*3 ft\ 

?1TOTO ?TTf: (^Tc^R^T: S*pTT:) 


^TPTfft *Ti ciatxttM iRRf 'Hf«^ *pTT: I 
5TM fiRcft *F*re U^U 5* ^T: | 


HrT: ^Ttfa M^RtSH^T 

HTTH^T 75RPRl^ft^pf3 U 
I TR5^cft^TR5^rT MU^Ivzit ^ I 


TRWn 5Tii+i»H«M*T l 


^CJFT^Ri^R '1M(^' L il5^ Mil cm: I 

3^q wj: ClHmtfltq II 


469 Brhad-ararjyaka Upanisad 1.4.4 

tft |*nitaNn$ ^ ^ to trsr irfmm 
fdflWM'tfil m rfVoT^TVT $d<wi H^nRrTcTt msfoiTTJRT 
^s^nXM^iq^ej SoTC* ^R^TcRT *R«7 *7$37»R^<7 

UdOifafRTT ^ ScTTHTi 

qfes fa* faq?nn frftf«4>i*Mwc«q- 

‘ffi'ilS II 


470 Brhad-aranyaka Upanisad 1.4. 11—13 

*ig 3T lT*Ttf 3Tn^F^ cT^fl 5IPT^H l cRERt- 
WKW T mH 5TS qimrllPf ^HTT M^mVslt VJ«K ^f: 
zmt ?f?T I d*Hlr(H^!r*U ^TTffcT rTT^TR 

TPT$$ 5T=T 1^7 cR5Tt 5«Trf?T WR SHTF7 


I cTFTRraf? TPTT TT^cTT RS&fo fl^HRfrT 37- 

forof? r fti irtfa r 3 f^fer wt h qtfH«RsfcT tftrrft- 
mw mfo am mm f$fmm 11 h m sjw * fa?7- 
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THpra EfFftcTlfft *FJRT 3Ti<smq^ft 7>?T 3Tlfem 

*T5cl ?fft (I H SlDT^RT 71 5ft? ^T7- 

ffpl ft JP (ft? Tift ^4 [ft trf?? f% ^ II 


47 1 Aitareya Upanisad 1.2. 1-5, Gita Press ed.; 4 2, Adyar ed. 

cTT i*cu 5<<cii Slf^PT Hn«wH?Wlmr4Hi«t- 

void'd m^cl cTT ^n4«<t«i4rt'i H: SRTT^tf^ Erf^T'T wlft ftatii 
3RPRTftftr II cTTvftt *rmH*f?n 3T7T^5T ft *fts*l*T7rfiTfft I 
3T??5I ft ^S^^lRT II cTTVIT: ^WTT- 
Hdrll 3i«4'l ^ftfft I jpitft 37 3 ^£>cl*7 I 5TT oldd)* 

U W3 MlktMdW: Hfift 3731 

7Tlfft% Hl[ftil<lfetd3d5i3cdir$Iijft 5Tlfft5Tf^5T: *7t3 3cd( 

Ri'ift MlfdsIvTldrMd'ltMddT 3737 cdd 5nf35T537sTR7 

TT?ft 3c3T 373T ?nf^ Snr^STTPft tcft 3731 

f5T53 sftftSFT I cTOrRTmfallft ^«dIHRI*3l3f3MdM*V{ftf7T I 
ft 3T¥ftUduftd 37 ^ddlHH'dirftdiy 'T^ftfft I cT73T- 

stift **ft 3 ^rrft ^nferft ^ fi|^i^i^mtHm7 PrTTft 333: it 


472 Aitareya Upanisad 1. 3.1-12, Gita Press ed.; 4.3, Adyar 
ed. 

71 ^5lftft 3 «Wl3** gUT ?fft II tftSsft- 

svidMdi «ftdft?p<nvtft ^Rudiqd i 37 ft m ^JcUdiydiw 

Vfft§d I 71 3*n4ldiy^«H!*rft©m{|c4< It dcHW- 

3Tf335t7T3T^ft73FnT Hftrj 77 L^d^dSldlMfW? ^37- 

ttmr-’Wd it dvjiiJuiiDtywdMUH'ftT.Oift'Ji trgtft tt * t £*- 

II ciTr^^irnMQidvliJT^r4^( 
vjfttj 71 ^(TVtHiFWcf II d'HdtufftMSi- 

tlUI414Hl»Mi«( 71 £dtviMH'-tMa It 

wjfg7jS3 ^mUd^Wd II fT44H r Ul«iMldd4I^MH 
3{ft 34H4<WH4<ft 1J3 3^73: )| fl f«3 fof3 3fft 

Vl\UU 71 ^.d^t 3Wt tfft ) 71 f$T3 3fa 3Idlf*7«Il- 

3fa SH^RlfftHtf^Ri Ilf? gtTTT ^ 3fa 3*33 3cf ®rf? 
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«TTcf <Rr<TT^rRT <TTfacT dfe f5T$dd 
fed^HH *?TtSj[fafd II H tffaH f^WcTtU STTT 

5rmtT I FFT fa^fddfa S'rafe’dWWdd I dFT dy 3TTd*mT- 

wr. &*ru, jfini 


3 ChUndogya Upanisad 4 . 17 . 1-6 

s^fa^TfrH wind'd «c«rqwwi wpt stt^Fm qfen 
yiWdfewiyifecd fad: II F ^ddT a midM^wi 

cWHinti TTTH Uld^r^^Nt dlMr^lfadlTd-ll 

H tTflT dtff (*l«rMW4d4dWUdm«mtm TflH 5Hd([d VTftcd- 

ni it tmvq: Frfafa dTHvzf: 11 dei^ttdl frcdd wr: 

wi^lrt 'ngMi^i^q fTidtdd? dfa^Tti? Qdtq fafetm 

#nf?f 11 3 ft dfa ydcji faofa?Td: tferaifift *r§m- 

dsjtld M'Jiqi n?itq f^foj tiqnifci II STd life 
FFTcft fe^Mct^: Fn|cdT^Rtd 'JigMictii^qi^q cTidto d(*-di 

dtsfa HT^ri ferfecr dfemfd 11 


474 ChUndogya Upanisad 3. 19. 1-2 

<Htfa«feHU 3TT?ftc[ l Pt<qfld 

aTOW w^nrawd dftnfarad ^ 
dPTdcjH dcr^ff Ifa qf^t «Jcg*ni ?rr wfefaand <t 
TOTt uf?3 h m MM^y^TT 

d Wjff: II 


475 Brhad-aranyaha Upanisad 1.2. 4-5 

Ht Vff T HMd f gcflift H 3TTFTT ^IMclfd H HdHT did fadd 

gw«mwi ^jc^rtcr mutm udwftwaq 1 * 53*1 ?ra: 

dfertK STRT cAcuq*n «t>iwdfq<T: I *q iW tfecfKtdi^d(«(d: 
<F['«W mftdM ^ M I cf ^l«l+<td Hd dFT- 

wr 11 h qisFT trfe dt Sddfwd ^rfr^i sfo f 

5FTT dldT tVdlrMdj WT^Td dfa* fWddf *T5jrfa HTFlfd 

ffetfd ydFT srar: q^Td it 



appendix 


460 

476 Markatideya Pur ana 46.22 


477 Quoted in Karapatri’s "Sri Bhagavati tattva, Siddh - 
anta, V, 1944 — 45 , 160 

478 Devi Upantsad 1-2 

*itt: ggfagwren? snrq; t 


479 Devi Bhilgavata Parana 1 1 

cTmT^JT fen n nfafj? I *TT H: M-qkqlti » 


480 Bhuvaneivarl Upantsad 

am ^ht 


n«Mi 4 )*<fl gnfcftmii 


481 Rg Veda 10 . 125 . 1-8 

fwS'Pte*. i 

fw^^rDTT 3 T^n?SHtaTU 

3 T^> 'MMH \ 

3T5 wfa sfan gsw gm&it 

^ < - |L ^ q^u fafogqi 5 TJRT qftWiqiH \ 

clt m it^T «WW: gw nftPTW ntftsTWtall 

nm n't atwuftt di faisafa n: snfnfa n i \ 

Hi cT ^T fwfo <jfa »-TcT *Tfe* ^ wfall 

arj^ra wrf*R win *rc? &fwr MMufn: 1 
d ‘MH 4 n nnd f^rtfn n a^iin cprfa ci g^Mw 11 
tnrra nHTRrntfn y^TsS 5 r% tj»ciqi n 1 
3 T§ 'rt’uq n*r? frcftnnt wmgfwt 3 ttT^!t 11 
farrow iron nn ntfwwnr: tndr i 
Hdt r^Hn* nrorn fascfitiiR cri sronfagsTifn it 
ro tnjnwtitTO toi?? faw 1 
fror *tt gfat^dT^nft nf^u Tianar 11 
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482 Suta Samkita 

SiKIMMrt H<i StfacT U 


483 Devi Bhagavata Pur ana 1.8.40 

f^prr hpit %% fs^T sft^rr *Rtfafa: i 

wi ttWh: &czit fafan § fn <ifti7vr; ii 


484 Devi M ah at my a 

tit ^ I 

g^nf^T fainted n 


485 Quoted in KarapStn, “Sri Bhagavati tattva” 
Hf^TH^1^^T^TWTr?T^^TrcT I 
BrrcfossfVcittftft ii 


488 Aitareya Aranyaka 3.1.6 

ST^t *TFR 


487 Visnu Pur ana 1.9 143 

^i^cMfn snfcdtsijS'rT jjdr: \ 

ii 

488 Agastya Sam/iila 

an ^ i fe - df tm srfcr ^tt: uwddMdiK i 
^KIWl^KKIHtcKMldWVT f^TT II 
ftttaifu H 5PT* *T*T II 


48 9 Ibid. 


fa^ddMI'U^ f to ^i^dlrddTT^d^Pirdd^ l 

tprf r^lMMfdii It 
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490 Devi Bhagavata Pur ana 9.50.C-8 

yi^Hd $iPm<4<h SlFl^lfe^W II 
vifkHi wt fw fan^dvk* ?rti 
d«fMH wHIcdd II 

m^iWh SIHRt «f cTT^ft^ft ff[ 5^^' l 


Devi Bhagavata Tlka, ibid. 

TTVISlfid^’T tTOT flHlid«i|lWd4l»TT« 
«rfro?f gn fe q fafa g lfid^Wf STTf^fjcffrrfH WlRdl II 


492 Devi Bhagavata Tlka, ibid. 

m rg&ofamtf muig g qrw ftf ?tct: *r4fw<j wten^ 

— 5raq^f*rf5i 1 iftwt 1 f$ *ftn- 

fai^ d^dt^ ^ qfsyi«llfa5ddMdl4H'cTTT *T 

5#>7 l»4dl'4: II 

493 A T antra quoted in YogatraySnanda's £rl Ramavatara 
katha 

fad^r: § c^r^q^rm 1 

?tft ngifwifa ft vr>iTr 11 


494 Quoted in KarapHtri’s "Sri Bhagavati tattva” 

r«wwifod«$ mwidV g q^da^ n 

495 Devi Parana 

Trfq: «R?RTHinfFT^T I 
5 y+lldctf 11 


49 G Kali Tantra 

sim^f TT^nrhn ^<44 i 1 
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46 3 


TJH ^i«7 II 


497 Katha Upanisad 2.3.3 

^qKtMinnWMfcl ^or^fd ^5: | 


498 Taittiriya Upanisad 2.6 

cT^HsrrfercT i 


499 Mahdbh&rata 6.23.4-5 

ffl"<&tldlfd ST1T? ^FT^TlfH^T I 
^Tlfr 4dftf <MHlfe 3ifac5 || 

^S'mJVS % II 


500 A Tantra quoted in Hir5nanda Sastri Gaud’s “T5r5- 
rahasya,” Kalyana, 6akti anka, 1938, p. 224 

srfar 


dm-uudifadt , sT^^rTRferf^ft, d«i<diR«n 

uki *iim\ 51 fad: m.d h ^ cfl 11 


50/ Quoted in Karap5tri’s “Sri Bhagavatl tattva” 
5FH dfUly-suIrt 5 T>qKi , ' : y^qMK^ J T i 
qwflRI falHT HITT ‘Mfai+T **JHT II 


502 Mahasundarl Tantra 

HH: 5T7JTT •TTT^'TT I 

TT d<i^ 5 f t TT^^rrJmfwr u 

H^RTFZTT HcTTHTTT diW-^T ’HI 
*T*Tdft H q^i^Mn'nd: II 

503 Tara Tantra 

?ThTTfHT%T HWtfld t«WI^ fHHHl 
3 th qn MjknEr ^t^r. <rfr*?rt?r<T: n 
md n^TKT HT dlfttfr hhti 
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504 Tara Tantra 


APPENDIX 


TU I 

<^1 jft tf t ll rt rtrt & I *TT cTT 

•jiis-4 hrh f^rrai {FWtcrm it 


505 Tara Tantra, quoted in Hirananda 6astri Gaud’s “TSra- 
rahasya” 





^4 gift <IT TCV feSMtff 5%cTir?*rqf TfofTTO | 

Stsftvw fcKMHRfVpC^T ?^TFRT^^|T 

hKl 5f5^j^FF«IT II 


506 Lalita-up&kkyana 

F^tilKItHWK ^Rlt^T I 

l^iinfo HM! cTf^T: II 


507 Soda si Tantra 

sftfiT q rt § Ftesft 

508 Satapatha Brahmana 4.2.5.14 

5»u*i ^ ^ l 


509 Sodas 1 Tantra 

MIMWvWIJKiWl^ VIFFcff fki ^ It 


510 Bhuvanesvarl Tantra 

3'SS'** i 

Ffrrol *u<iijiNuri Htforn FJRtftq 1 1 
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51 1 Satapatha Brahmana 


512 Chinnamasta Tantra 

^ff f%TT: 

r<*«fwi ?^»9?SRfrt«Rigs77^TTf fw^?7 JT^T II 
•hmw*!WW«T f^lRi 
^TRRtnR^T^Tfr T£T ^n$71T 1 TRTf5nTT*J II 


5 1 3 Tripur a-bhairavl Tan tra 

^4<*±7 cTT^T I 



514 

*TtTT TF*TT ^ f^ffT : I 


515 Dhnmavatl Tantra 

Pl^lF ^t4[ xt I 

f^cTj'd^il ^ m II 

«PR>^5JT^Tre : 3I fer^fcsJrTWt^TT I 
ST^td ( frt <?C1 l$TT ^ci^nTT ‘KH'TT I 
5|5Eftorr 3 *J5T ffScTT £fe&5RTTI 
CTf^TTRufeTT fdc4 ’VftRT II 

5ig Bagalamukhl Tantra 

nri^iKHKiu gr^i tgf mtW srytfr'ites-'ato 1 
>RifiTO#=t x sfaiR >ftaitffTis5n fjwsrt ninfini 
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52 7 Matangl Tantra 


wuri wvTRprr^Fi 

^RTt^tosSncraf \ 

sftsnwftsjfepnfNf <«RRTfR^7R ; 

TOT «SSM TjTJ^i ^ 


focrarfan 


518 Kamald Tantra 

^TRZn ^T^^TTTfT^Tt f^rfhfTST^^^^fVuT^: 

fwp 

f*TOT0lT TOIMiquPIWf ^5: frrte>3*?Ji 
^STf^fPRTJT I 


51 9 Taittirlya Ar any aka l o. l o. l 

3t>jU*tai 5T*TT: TpRRT W^TO I 

3T«ft ^R?t 3RHI u fliH$ici H^TvftTOT^ftsTJT: H 

520 6artkar5c5rya, Aparadha-ksamSpana Stotra 

WRcT f^Tcn »t >Rf?n 


521 Quoted in Karapatri’s SrJ Bhagavat tattva, p. 638 

«4>8Vki % t 


52 2 Ibid. 

*TTOT«T: MPwftfacT: I 


523 Ibid. 

TOFTt *Tf?T: TO t rfk: I 


524 Ganapati Upanisad 2 

^ ?T 5mr% WTcR RfR TOTST cTRRfrT I r*R 

RiR ffcfisfa R^T ^cTfefrT R^ %TO 
yfcM<4 S^TTfTT I R TOTTTOTOfH I 
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525 Rg Veda 2.31.1 

7qt*b TT R S^WtMd 3TT R: KtZ HKRR II 

526 Quoted in Karapatrf's Sri Bhagavat tattva, p. 645 

Rfd: Wrfd: I 

527 Mahabharata 1.1.77 

RKdWIW RR cR 1 

528 Mahdhh&rata 5.70.10 

«l<.l*dldlfd cRRlfa RTTTRtfd f=»^dET(: 


529 

RRlfaRT RtfRRt W RSRTC r^Mpo- 

MvwkR* ffd 5R II 

530 Brahma Sutra 1 . 1.4 
d*H RX W Rd: I 


531 


532 Ganapati Upanisad 2 

533 Taittirlya Aranyaka 8 . 1.1 
RtR d link'd RjCi l 


534 Ganapati Upanisad 15 
fawta'iiIYR fiM^diq <K4Rd3 RRt RR: I 

535 Commentary on ibid. Cited in Karapatri’s Sri Bhagavat 
tattva, p. 646 

R'midldWSRR^lfcq 3TRR7 cWT?R^TcT U 
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536 Punyaha-vacana 

537 Ganapati Upanisad 11-14 

3DW §wf«l*il u l II 

5Th^ u i t 

WnjPfWR ^ ^‘ir^K^H^dW I 
srrf^PTcT ^ «CdM!«A pWTT’T II 

t*? wnuftf tft f^r ?r lilPwt 37: i 


538 Maudgala Pur ana 

IJ+ilecUicM+l WTT mzn: I 


539 Quoted in Karapatri's &rl Bhagavat tattva, p 642 

to™ \ 


540 Ibid. 

"mWIi ST§4qt*I<fcH | 


541 Ibid. 

M'l'l ^qni?-q|M 4«-cqj I 

*<£<!« mH^iw HUMfamrri II 

tumPi ^i«ql»qm«it*nvn*-di | 

■^ 3 y il ^ 54+iidcT: II 

542 Bhagavadglta 5.29 

■Ht*?TTT ^T^TTtmT I 

543 Dhatu-patha 17.25 

I 
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544 Quoted in Karapatri’s &rl Bhagavat tattva, p. 643 

JTGRT qi£*ii<c-M ^ 1 

S^T^tT II 

Wt ?pn tcl^jvTSpP I 

HHI^MIdKi ^ II 

^ »T ^TFff^T II 

f^T: TT^ft^TT ~ HfFTd: I 

7T tr^ sffeffr ^T^TRl h^.i^w || 


545 Ibid., p. 644 
dHTl4<kdHcMvi HWlfaW* ^ 7T7TC: I 

546 Ibid. 

^TT 't'OIfT ^ I 

rnr tfrd ■vftsR^fFw ii 

547 Ibid. 

H^TT mmr^Rui *cf ^ ?r TJWtfh 
WWlMItH* cTF7 $ 1 44^1 HI g^fT II 


548 Ibid. 


5lS't> v l tlHlft-lcM c^4c^T TT^f^TWT I 
n^lTd t<Ti dMl F7H : II 


549 Taranatha Tarkavacaspati's Dictionary. Quoted 
Monier- Williams, A Sanskrit-English Dictionary, 
Abhasvara 

SfifHT 5TTm 3*ft SRT: SllPddfa SRMM : I 
lpTO ’^Tt fRt gR5TT WWTT ^ II 

550 Chandogya Upanisad s.io.i, 2 

^ *T<4^dHH^d fTcTTTtZTT ^Wcf ^7WT ^#7 ) . . . ?T 
tTcT^irfqi^PcT It 
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551 Agni Parana , Ganabheda adhyaya 

SRt TT^TT ^TT srpjft t 

UHI^Idf tfTTO 5K5T ^%cTT: II 


552 Ramayana 1.45.31 

3P*J PdH*H!^4 l 


553 Rdmayana 1.45.35 


HRTfri: : PJcTT: II 


554 Atharva Veda 9 2.19 

sra si^mt ^srr 3n$: Prdft * 1 

dUtr^^PH • • • • 


555 Atharva Veda 9.2.24 

51 ^ qidS'dd ‘WHUl'-'ftPT 5Tlfcr ^pif HtcT ■d T SHU l 
dcm«i*ifa «TOH faWjfT *1515? . . * . 


55G Gopala-uttara-tapirii Upanisad 15 

lit ^ 'TUdid ST *f>(nt ^I^fd I 

ift 5 ^ ^ 1 * 11*1 *?>ihmcI dti'ti i*it Mdfd 11 


557 Prasna Upanisad 1.4 

W^l^int 5 y^mPd: *T crftScT^TcT *T dMtdkdl H . 
^n^Tct i xfa ^ jtft ^ inn: 


558 Upanisad Brahmayogin, commentary on f'- 
1 5pinl Upanisad 1 . 11-13 

TO, ijfa: TO, ('FTC:), 

H dsldf-^ *?rf IJpT JHTVU I 
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559 Bhagavadglta 12.5 



3T^T7 I! 


560 Brhad-aranyaka TJpanisad 1.4.7 

'THU' 

crfer^rf^ s=nfocfets*ft ?rmr- 

dfni ^ i 


561 JV'atya Sdstra 1.4.13-15 

?t sfe c^jrrOw ?rw«4." sfj'SnRr^ i 

rf^r^TRT IT3^W m^r»RWH 


tfriprai im€q X( ?ftq^T *T?H7fpn 
rfTi'WU It 


562 Tama la T antra 

^TTOT: 5R \t § ^5T7|cW^ JJ**? I 

563 Pingala Tantra 

*pf? r^frrrn irro i 

ScT: sc^rwcl «nfc H 


564 Sarvanukramanl 

UFT ¥TO4 ^T l 


565 Ibid. 


566 Mantra Mahodadhi 24.23 

«iwid *t»Ad I 

gfas*. yifanm ‘♦renreft: n 
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55 1 Agni Pur ana, Ganabheda adhyaya 

TRt *RTT cRTT WTt 

flpifzft 'Wkh 5?T> HNWUjfcW II 

wmm it htsht u 


552 Ramayana 1.45.31 

3{^ ^TWn^ WW^IdAfwn: l 


553 R&mayana 1.45.35 

tUMic«h: ^TcTT: II 


554 Atharva Veda 9 2. 1 9 

*?rRt ara smt sng: fa?rd r i 

HdttdHfa fay^TT TTjTH 


555 Atharva Veda 9.2.24 

R ^ qicw«w VIW^Rr *nP»T: *ftcT I 

• • • • 


556 Gopala-uttara-tapin} Upanisad 15 

lit ^ ^ t bl*l T i *H H i q q>i*mct ?T *M*n I 


557 Prasna Upanisad 1.4 

SnTRTRt n Hdinfa: K cPftScFim HMMMf * 

i Tfa ’ar sTT°t rt q§irr srt: ^ftsq?r n 


558 Upanisad Brahmayogin, commentary on Gopala-purva- 
tapinl Upanisad l.n— is 

*jfa: mrr., f^Tt: (^m:), 5^: ar^ifci 

*T *tr>I til'tiH I 



Sanskrit Texts 


471 


559 BhagavadgUa 12.5 





0 Brhad- ara nyaka Upanisad 1.4.7 

a ^ m h * i«u trenvinife ^nrr- 

^rfas^r sfa «mrwn»int<r iqiftactaft Hmr- 

?fd 1 


551 Jf&tya Sastra l . 4 . 1 3~i 5 

*r <E7Mr«^.' sTfi'rfinr? 1 

mwmm < 73^7 #ff«!pn 

57*777*77 TTCTFT ^ TTWITT 77^77^*7 I 
11 

77^5TT7 r m , 7777 3 T57 w^Rur'flted^H I 
•nd^ireU q^rrf Sfd^itf ^>nr^r it 

562 Yamala Tantra 

ifcWFN: 57 17*7*7 I 

563 Pingala Tantra 

*7T7 fV5^f«rdR *T7^7 77HT7?^77cT I 
7777: ^Ofrt *7^ ^ II 


564 Sarvanulramarfl 

*77*7 5m 77 3£fa- 1 

565 Ibid. 

%^t«l7% 77 ^4dl I 


5gg A f antra Mahodadhi 24.23 

ffl^: TTTt^fTT ’TTfrPT fllU4*§ ^TT^TTT. I 
TjfTT^: MirmHr^oi 777*7*7 TOttfdfC U 
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567 Toga Sutra 4.1 


568 Chandogya Upanisad 1.1.8 


569 Dattntreya T antra Samkita 

BT^TTR dVt'fnrt WTT^T^TTvT^^ I 

tT<n t^r *rrer fR^cnwRfnrar: i 

frpTun Tflpwmivyf TlfFTcTT II 

570 THra-sSra Upanisad 2.1 

3Wt: *r«rfo 1 fjcfrmrct >refa! 

ITOT^fhlWRt I ^T^fd I *ll4! 

Vi cl fcl I ^>rt( Vfcff^T | Tirtlcflcf! d^d” 

nrafl ^fdi awMKvmrerft ^rfd i 

57 j Mandukya Upanisad 1.1 

3^1 JmcMtI ^ TTW ci^'Nem<jqi'i '*Td ^4<1 >i(qiqlqfd 
UdHU-frK 1^1 cW<4li+l< 


572 Brhad-devata 2 . 1 25 


*Tfe ^1 l R^fc5?T: I 
3Tfa>Rt qwi<ll ^Tjvft «T^: tJ«T 3T II 


573 Nfsimha-uttara-tapin} Upanisad 3.1-5 

TTFI t? TTcTFT Sl«f«fW ITT ^T? TTT^T qf«T«WIT: TT S^faT- 
^TT «uqsft iTT^TctT: (TTT 5PT*T: *TRt *T^fd) I 

fjcftiTFdftw TT '*<*«.: TT ^fVp}tfRTt fqW>T ^dlR-q^- 

S^fOTTf^T: (TTT fStffc qT5t ^tfd) I 

tJtfttTT TT '*PFTT: TT tfrofa: TTPT^t ^ <Hlfac<TT 
^‘Kqi^qqlq: (TTT TJcffaT: *TT^t ^qfci) !»>••• 

mWTTRSFT ‘qg^drUf ?TT tilHrtta 3i<f>lT: WtS*T3W- 
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SVtf+ISpHliWl tol ^fUHlWrft Sjm | 
^ xifa qi^q ^d’dcdl 

sferarfafw ii 


574 Varada Tatitra 

ht^tt an^d-rH ^pff y^dyd h 


575 Ibid. 

^TT: FTTt^: sniH^rtl 

*T^h(m( 4 fiftcit TTsft Ottctfty: | 

57<t Ibid. 

5T; FTT^R? ^ 3^1 

f <rd ^nrt n 

^ff 5^3TOTIl 

577 Ibid. 

& f §fe?nft ^|:^nr«r 3 sni 

«FT*ntorro ^ m u 


578 Ibid. 

^ iflTcft T: start M$IHWl4*W i I 
foV*» T rai4fr) ?TTTt fefffaa^T^CU 
frlfofr l &I f:yilRT4 Ii 


57,9 ChUndogya XJpanisad l.i 3.1-3 

3TCf STS **tat gl3*TTi W*R: I 

1 377fScS fagS T*PRt f?T5^ ^ST 

gftg tf q V TT : Miimfd^TO 5IFT: *STtS7? ST SlfiSTT? 11 
STfdwKqqUsu §^i<* 11 
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580 Karpuradi Stotra 5 

*3 iff ii 

581 Tripura-tapinl Upanisad 3.12 

I 

582 Rg Veda 3.62.10 

S tfW|n fatft 

tft m SWMtcf II £ 

583 Mahanirvana Tantra 3 . 109-11 

35 M<*U«KW f«ra^ 1 cTOt ffijIT 

584 Mah&mrv&na Tantra 3 12 

3 ; 1 

585 Uddlsa Tantra 94; Mahanirvana Tantra 5.211 

3 > l 

'jql<s+[*i4 II 

586 Mantra Maharnava 

ST! *t«J 5 6y HM w<(»i l 

587 Uddlsa Tantra 166-68 

« Wf 5ff 5ff W W: I 

588 Uddlsa Tantra 

3? 5TF^ JTCTRt *t**Nta5T*rf?T TOgTI 

589 Mahanirvana Tantra 6 . 142 

<K ^ ^ «RT tR* srefaram RT^Tl 
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590 Vddlsa T antra 

591 Ibid. 

^ ?T*rt frS 7 FrT^J 5 : 5 : 5 : | 

592 Brahma-jctbala Upanisad 2.4 

3? ^T: ftldm i 

593 

3? ^TjjT I 

594 

£ ?nft •u<w>im i 


555 

595 KaulSvallyam, quoted in Sabda-halpa-druma 

^ sffefl q^icm % l 

3glcM*iUN ^ qT^Htfte^TTIl 

597 Quoted in Sabda-kalpa-druma 

font: T->^7T FfTT: I) 

598 NUradlya Samhitd 

wiWHjfo i ^5 faWt: t 

^ ^ «rdMfWHH^4 S3ST <fbll 

599 Gautamlya Tantra 

^ tfdqiflU?* *1 
factf ^jn ^rtrt ?T 5 ^r^racr u 

500 7q£?jt! Tantra 

foffWt 5^^ft 5^FTT cTTO ^ I 
TFs^Ftrt n gr uwi u'^ptt sf?mi§ ^ n 
vTrTFrt ?T f?Tc?IFn ^7 J{*T?3cHt*UqUH It 
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60S Bkagavata Pur ana 1 1.28.12 

5T7IT ^ ti'OcO I 

iRtwt Mfim i esKw T ^Tcrr it 


60S J abala-dar&ana Upanisad 4.59 

[mhRmU srf^rng *r zftf*FT: \ 

3T5TFTT afd*fi: •rf’CT^TcTT: II 


(■ Chalari, commentary on Tantra-sara Sangraha 

3mrri srarngTTO'pTTUT: ^«4iw^4 affl*nar*ta ^a^i- 
c^id<4 af^ror i 


605 Bhagavadglta 7. 1 1 

at ai ar aa ^*tdi ^ <»*< i Wgfn ^u(d i 
tm dWNvli «TST aT^T fcKMI^M || 

606 Bhagavadglta 4. 1 1 

a aar ar snsF^ difdA<i vnjn^a^ir it 


607 Bkagavata Purana 3.9.11 

a 'ivim fedl^Mpd snmrt I 


608 Mudgala Upanisad 3.3 

if aat cpfa aafa I 


ffOfl Tajflavalkya Upanisad 7 

£w<t wfW^viMI afatst TOH WW t 
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610 Taittirlya Upanisad s.io 

$1*7 i zftrcpr srr^rwwtfh i ^rt- 

I *ifdR(a MKmI: I HfflRdRfrt RTzft | 5% vn^q^ 

I 3T2T TOfc l afaftfa ^ l g flfrfa 

R3TR I 'jiHfdRfd ?m7| 

^ I mfo&mii I ticflitfldoUMItilrf H 


611 Visnu Pur ana 3 17 . 14-34 

fror? ?rfe# r 1 

WWM'd:^ 5TRH TORT: gRR II 
^ ^rticnd TOfRRRR Rg: I 

STOjyWMMR'd SRTTOTOTfRHTOR II 
TOST TO TO^R FRSTTfRfRR^TO^ \ 

^R fRSRtRRTTTR TOR R^TTTOR TO II 

TR^R ^ TOR ^RTcRd RR: II 

z^wnwHitfi 7 fhftTftTznff&cTy 1 

raf TOT tftfe TOR TORRRR RR: II 
RlfTOfTTOT^T q f* R M I4R: fTOfRTOftTfa I 

9T®nift«tfk rtor g*R rstorr rr: 11 
^tfajuinif Rtf tor to to^tori! 
fRMMTlcKR TOR RRT% g^RtTOIt 
TRTORRfRR5R'53tRFTT , R TO I 

‘R TOT TO RRFTOR TOlR I) 
IRRITOTOfr R^TR? RRRlfTO I 
ftT^TCR TO TOR TOR fRSTTRR TO II 
3TfaId<Hl4R ^TRTRtTO^ ^ I 

TO TOR TOR RTRTOR TO II 
TORtfR R TOUFcTR^TOR^eRTO I 
^fWTTcRR TOR fa^Rt ^RTR ^ TO It 
RTO77R VFRI^ RTOPT RWfWRI 
cTOR g^ftfTRT TOR RTOTORR TO II 
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'TcMc j T»c\ q qsq dt+T *5STc*W II 
«P»Pri ! PT cr TTf I Tf> f T I 
3RRH •IHWW c^RMIM HK^ II 


qsq ciih« qq t 
fir ««iTch«r 4 qsqicqq *ft: n 
znrnjyqq ®R»q «pitTi fFTfaHTqq^ i 
«[«T fwi: cT?q TOTtm* qq: II 

cT^: q^FT cT*q ««tfeHq TO II 


<m?qq i 

to qqra qroq^Fi cTpq to *rnT ii mwq n 

sjfiifasrfi winfa-j^r topt qpq totoctt: FT: m 
qq: 5T<ftq qq*q^5q5iqq?§6q»PT4T l i ^rf I 
HFTT^q «i I'M S'M fa fawned q^R^TOW qfTT: FT ?TFT II 
TnvCTfqFFTFT *TFT TO l UH < l<{lcHqq: TTHIddFT I 

cmfaqqqsmtaqq snrqqs ft mg^roii 


612 Toga Sutra I.S9 

wFqqcnqTqTffT I 

613 Toga Sutra Bhasya 1.39 of Vyasa 

q^nfnqcT ?T^q ^qRcT | qq FJ^fa^fa+H'MMlfa f F ifaifi 

Hq^ll 


614 Rudra-yamala T antra 

5^T TTT fafaqi fqqiT «PT«TT qfqftwt TPTT II 


615 BhagavadgUa 9.25 

qrfqT 5<«W faci'Miffa fcqam: I 

qmfq mfqr q^»nr qrfqr qmfqqtsfq qmu 
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616 Bhagavata Pur ana s.s.l-io 

*rmr 3 i 

q)qqFf it 

<HWl£l'M^^feTrt gdl4 t 

fa^r*%^R tt»*ww: rtitqH fesrnr u 

*n^rwlsft^ft $qt jfe^rnr ?ht t 

JTjrft lUttl r5ta“*?td0 l 
snpwwvw: WIT *T3TcT qr^feT*T I 
i r?f t Twn^rpT: s&m* i> 

fo« P MMfrj frrfol ^Tt Hcfant 

*1^ fFrf cWT faff tf^Tl 

WRTtt; qriwnTFT 3tUt*IHt WFT«TH II 
TTT^rpft *Fj 2«Ud pRcfcf t 

«rrwmt jer it 

WHT: 3T Ht^^FT I 

Km $m toh 

617 Tantra Samkita 

WURwt sftwHWIHWT ?WT U 


618 Stlpa Sastra, p. 27 

tpTT ^H-HHddlwO I 

awwifiu w&w r &frr 5^51^1^ Hr^i4wrn 


619 Bhagavadgltd. 18.46 

W^MOTT dHUf^ T fafe f&zfo KRT- f 


620 Bhagavadglta 9.23 

3?5 % Wffi HT ^tfcTT ^ ^ t 

H 5 *n*tf x*u*fc t ?T It 
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62 1 BhUgavata Pur ana 1 1 . 1 4. 25 

^T^rffT t*TTcT ¥TC?*p 

3tw ^ *n*u 

622 Brhad-devatii 1.6 

"HHI «R*T>IT m»H^n *T I 


623 Bhagavadglta 18.66 

STC 0 ! ?Rt l 

624 BhUgavata Pur ana 11.27.7 

fa*I ?fcT ^ fafwt w. I 
iiqro#^ faftpn *tt u 

625 KulQrnava Tantra 

*PPT ffTOf: ^dl 1 

^ -HT^T »I5RTPI(n 

626 KulSrnava SarhhiW 5.219 

^PT 1 

cHHIUtHW ^TPmclt gtft: 11 

627 Toga Sutra Bhasya of Vyasa 

^TFI tq^HhrtfhDTfrT : I HPi: II 
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62 1 Bhagavata Pur ana 11.14.25 

Tnnfrrn sr^rffr t^ricr ttwi 

SHcKT ^ ‘fcHfaS’rc *TT*ni 

622 Brhad-devata 1.6 

sglatg »iiw( Wn «u r M«in ^ I 

623 Bhagavadgltd 18.6G 

wik 'rfcc^tr sir 1 ! sttt 1 


624 BhUgavata Pur ana 1 1.27.7 

f*ro sfcT fafjnrt *m: \ 
3J4|W||4ilft&Hff faf^T *TT HH^cT II 

625 Kularnava Tanlra 

q^r qcTi zdr. fofesftq <ft fa ni 

«fate5Tq ^ q^Tc^f II 


626 Kularnava Samhitil 5.219 

Mt^WP-q^T *0'iW I 

cUMKMK *fi*iqidt W)iU<U: gtft: II 

627 Toga Sutra Bhasya of Vyasa 

^5q*q W^itTrtl«M»lTq : I 5W|PitZ<?<f^<iraqi<«i ^rtq: II 



a. SANSKRIT TEXTS 1 


i, Vedic 

Aitareya At any aha. Edited by A. B. Keith. Oxford, 1909. 

Aitareya Brahmana. Anandasrama ed. 2 vols. Poona, 1931. 

Atharva Veda Sanhita. Edited by R. Roth and W. D. Whitney. Revised by Max Lin- 
denau. Berlin, 1924. 

Atharva Veda Sukta. In the Atharva Veda ( Samhita ) (q.v.). 

Devi Sukta ( Rg Veda 10.125). Often reprinted in editions of the Devi Mahatmya (q.v. 
in VI). 

Gopatha Brahmana. Calcutta, 1872. 

Jaiminiya Vpanisad Brahmana. D. A. V. College, Lahore, 1921. 

Kapi$thala-katha Samhita. Edited by Dr. Raghu Vira. Lahore, 1932. 

Kathaka Samhita. Edited by S. D. Satvalekar. Aundh, I94S. 

Maitrdyani Samhita [Krsna Tajur Veda). Edited by Leopold von Schroeder. 4 vols. 

Leipzig, 1881 , 1883, 1885, 1886 . 

Maitri Samhita. See Maitrdyani Samhita. 

Pahcavimsati Brahmana (Ms.). 

Purusa Sukta (Fig Veda 10.90). 

Rg Veda. See Rg Veda Samhita. 

Rg Veda Bhasya of Sayana. In: Rg Veda Samhita. 5 vols. N. S. Sontakke, Poona, 1935- 
51. 

Rg Veda Samhita. Edited by S. D. Satvalekar. Aundh, 1940. 

Safikhyayana Brahmana (Ms.). 

Satapatha Brahmana ( The White [or Sukla] Yajur Veda,part 1 1) . Edited by Dr. A. Weber. 
Berlin, 1855. 

Taittiriya Aranyaka. Mysore, 1902. 

Taittiriya Brahmana. Anandasrama ed. 3 vols. Poona, 1938. 

Taittiriya Samhita ( Krsna Tajur Veda). Edited by Dr. Albrecht Weber. (Indische 
Studien, 11 , 12 .) 2 vols. Leipzig, 1871-72. 

Vajasaneya Samhita (The White [or £ukla] Yajur Veda, part I). Edited by Dr. A. Weber. 
Berlin, 1852. 

1 The Sanskrit quotations translated in the text are taken from both Indian vulgate printed editions 
and manuscripts, which sometimes differ appreciably from critical printed versions. Transcripts of the 
Sanskrit texts, identified by bracketed numbers accompanying the translations, are given in the appendix. 
In the Bibliography, printed editions are recorded wherever possible for the convenience of readers. 
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Aitareya Aranyaka. Edited by A. B. Keith. Oxford, 1909. 

Aitareya Brahmana. Anandasrama ed. 2 vols. Poona, 1931. 

Atktrva Veda Sanhita. Edited by R. Roth and W. D. Whitney. Revised by Max Lin- 
denau. Berlin, 1924. 

Atkina Vida Sutia. In the Atharva Vida ( Samhita ) (q.v.). 

Dim SSkta ( Rg Veda 10.123). Often reprinted in editions of the Dim Mahatmya (q.v. 
in VI). 

Gopatha Brahmana. Calcutta, 1872. 

Jaiminiya Upanisad Brahmana. D. A. V. College, Lahore, 1921. 

Kapisthala-katha Samhita. Edited by Dr. Raghu Vint. Lahore, 1932. 

Kathaka Samhita. Edited by S. D. Satvalekar. Aundh, 1943. 

Maitrayani Samhifa [Kpm Yajur Veda], Edited by Leopold von Schroeder. 4 vols. 

Leipzig, 1881 , 1883, 1885, 1886 . 

Maitri Samhita. See Maitrayani Samhita. 

Pancavimkati Brahmana (Ms.). 

Purusa Sukta (Rg Veda 10.90). 

Re Veda. See Re Veda Samhita. 

Rg Veda Bhdsyaot Sayana. In: Rg Veda Samhita. 6 vols. N. S. Sontakke, Poona, 1935 
51. 

Rg Veda Samhita. Edited by S. D. Satvalekar. Aundh, 1940. 

Safikhyayana Brahmana (Ms.). 

Satapltha BrShmana (The White [or Sukta] Yajur Veda, part II). Ed, ted by Dr. A. Weber. 
Berlin, 1855. 

Taittiriya Aranyaka. Mysore, 1902. 

Taittiriya Brahmana. Anandasrama ed. 9 vols. Poona, 1938. 

Taittiriya Samhita ( Knna Yajur Veda). Edited by Dr. Albrecht Weber. (Ind.sehe 

Studien, 11 , 12 .) 2 vols. Leipzig, 1871 72. , . a Weber 

V-ajammya Samhita (The White [or Sukla] Yajur Veda, part I). Ed.ted by Dr. A. Web . 
Berlin, 1852. . 

1 The Sanskrit quotations translated in the [ e ^t TVanscripts'of the 
and manuscripts, which sometimes differ a P pr< ?“’’^ Nettie translations, are given in the appendix. 

Sanskrit texts, identtfied by bracketed numbena^nipa^utigthetnm^ ^ ^ of r „ders. 

In the Bibliography, printed editions are recorded P 
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ii . Upanisads 

The following abbreviations of works 
containing these texts are used in this 
section: 

M U Major Upanisads, with the 
commentary of Sankara- 
c5rya. 4 vols. Gita Press, 

Gorakhpur, 1945. 

Saha U Saiva Upanisads, with the 
commentary of Upani$ad 
Brahmayogin. Adyar Li- 
brary. Madras, 1925. 

. Sakta U Sakta Upanisads, with the 
commentary of Upani$ad 
Brahmayogin. Adyar Li- 
brary. Madras, 1925. 

S V U Samanya Ved&nta Upanisads, 
with the commentary of 

Advaya-taraka Upanisad. In T U. 

Axtareya Upanisad. In T M U; M I/. 1 
Avyakta Upanisad. In V U. 

Bhasma-jabala Upanisad. In Saiva U. 

Bhuvanesvart Upanisad. In Sakta U. 

Bfhad-dranyaka Upanisad. In T M U; M U. 

Chandogya Upanisad. In T M U; M U. 

Darsana Upanisad. See Jabdla-darsana Upanisad. 

Devi Upanisad. In Sakta U. 

Ganapati Upanisad. In Saiva U. 

Garuda Upanisad. In V U. 

Gopala-purva-tapini Upanisad. In V 17. 

Gopala-uttara-tapirii Upanisad. In V U. 

Isopanisad. In T M U; M U. 

Isopanisad , with Kaulacarya Satyananda's commentary. Edited by Arthur Avalon [Sir 
John WoodrofTe]. 2nd ed. Ganesh and Co., Madras, 1952. 

Isopanisad Vijhana Bhasya of Motilal Sarma Gaud. BCE Press, Jaipur, 1931. 
Jabdla-darsana Upanisad (or Darsana Upanisad). In T U. 

Kaivalya Upanisad. In Saiva U. 

Kali-santarana Upanisad. In V U. 

Kalyana, Upanisad anka (including Kaivalya, Nllarudra, Devi, Ganapati Upanisads). 

Gita Press, Gorakhpur, 1949. 

Katha Upanisad. In T M U; M 17. 

Kena Upanisad. In TM U; M U. 

Krsna Upanisad. In V U. 

2 Cited as Adyar ed and Gita Press ed , respectively. 


Upanijad Brahmayogin. 
Adyar Library. Madras, 
1921. 

T M U Ten Major Upanisads, with 
the commentary of IJpani- 
?ad Brahmayogin. 2 vols. 
Adyar Library. Madras, 
1936. 

V U Vaisnava Upanisads, with the 
commentary of Upanisad 
Brahmayogin. Adyar Li- 
brary. Madras, 1923. 

T U Toga Upanisads, with the 
commentary of Upanijad 
Brahmayogin. Adyar Li- 
brary. Madras, 1920. 
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Mahd-nardyana Upanisad. Edited by Col. G. A. Jacob. Bombay Sanskrit Series, S5. 
Bombay, 1888 . 

Mai tray ant Upanisad. In S V U. 

Matin Upanisad. Adrien Maisonneuve, Paris, 1952. 

Mandukya Upanisad. In T hi U; MU. 

Mudgala Upanisad. In 5 V 17. 

Mundaka Upanisad. In T M U; M U. 

Narayana Upanisad. In V U. 

Nilarudra Upanisad. In: Unpublished Upanisads. Adyar Library. Madras, 1933. 
Nrsimha-purva-tapirii Upanisad. In V U. 

Nrsimha-uttara-tapini Upanisad. In V U. 

Prasna Upanisad. In T M U; M U. 

Bama-purra-tapini Upanisad. In V U. 

Svetdsvatara Upanisad. In §aiva U; Kalydna, Upanisad anka. Gita Press, Gorakhpur, 
1949. 

Tatitiriya Upanisad. In T M U; M U. 

Tdra-sdra Upanisad. In V U. 

Tripura-tapini Upanisad. In Sakta U. 

Tajnavalkya Upanisad. In: Samnyasa Upanisads, with the commentary of Upanisad 
Brahmayogin. Adyar Library. Madras, 1929. 

in. Pur an as 

Agni Parana. Anandasrama ed. Poona, 1900. 

BKdgavata Parana {Srimad Bhdgavata), with Hindi commentary. SyamakasI Press, 
Mathura, 1940. 

Bhavisya Purana. Venkatesvara Press, Bombay, 1910. 

Brahmanda Purana. Venkatesvara Press, Bombay, 1912 (Part I), 1919 (Part II). 
Brahma Purana. Anandasrama ed. Poona, 1895. 

Brahma-vaivarla Purana. Anandasrama ed. 2 vols. Poona, 1935. . , 

Dm Bhagavata [Parana], with Dtvi Bhagavata TOd. Vavilla Ramasvam. Sastn and 
Sons, 1930. (Ed. in Telugu script.) 

Devi Purana. Bombay, 1919. 

Garuda Purana, with Hindi commentary. Prahlada Das, Benares, n. d. 

Kdlika Parana. Venkatesvara Press, Bombay, 1908. 

Kalki Purana. Calcutta, 1890. 

Burma Purana. Venkatesvara Press, Bombay, 1927. 

Lihga Parana, with Sivatcsini (commentary). Venkatesvara Press, Bombay, 1925. 
Lamasa Samhtia. In the Padma Purana (q. v.). 

Mdrkandeya Purana, with Hindi translation. Mathura, 1941. 

Matsya Purana. Venkatesvara Press, Bombay, 1934. 

Maudgala Purana. Ganapati Lalji and Sons, Poona, n. d. 
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Narada Purana, with Hindi translation. Moradabad, 1940. 

Narasimha Purana. Bombay, 1911. 

Padma Purana. Lucknow, n. d.; Anandasrama cd., 4 vols., Poona, 1894. 

Saura Purana. Anandasrama ed. Poona, 1924. 

Siva Purana, with Hindi translation. 2 vols. Mathura, 1940. 

Sivato$tnl. Sec under Liftga Purana, above. 

Skanda Purana, with Hindi commentary. 1G vols. Navala Kisore Press, Lucknow, 1913. 
Sri mad Bhdgavata. See Bkdgavata Purana. 

Suta Samhita. In the Skanda Purana (q. v.). 

Vamana Parana. Venka tel vara Press, Bombay, 1903. 

Varaha Purana. Venkateivara Press, Bombay, 1902. 

Vdyu Parana. Anandasrama ed. Poona, 1905. 

Visnu Purana, with Hindi translation. Gorakhpur, 1940. 

Visnu-dharmottara Purana. Venkatesvara Press, Bombay, 1913. 

IV. Epics 

Adbhuta Ramayana. Gita Press, Gorakhpur, n. d. 

Bhagavadgila, with Sartkaracarya's commentary. Gita Press, Gorakhpur, 1931. 
Harivamsa. Citrasala Press, Poona, n. d. 

Mahabharata. Bhandarkar Institute, Poona, 1927-33. 

. Kumbakonam ed. Bombay, 1906-14. 

. Svadhyaya Mandala ed. Aundh, 1926. 

Rama-carita-manasa of TulsI Das, with commentary by the editor, Vijayananda Tri- 
path!. Leader Press, Allahabad, 1940. 

Ramayana of Valmlki. See Valmiki Ramayana. 

Valmiki Ramayana. Sasti Pustaka Mala, Benares, 1936. 

v. Tantras and Agamas 
Agastya Samhita (Ms.). 

Ahirbudhnya Samhita. Adyar Library. Madras, 1916. 

Bagalamukhi Tantra. In Sakta Pramoda (q. v.), p. 307. 

Bhairavi Tantra. Ibid., p. 253. 

Bhuvanesvari Tantra. Ibid., p. 197. 

Chinnamasta Tantra. Ibid., p. 225. 

Dattatreya Tantra Samhita. Venkateivara Press, Bombay, 1951. 

Dhumavati Tantra. In Sakta Pramoda (q. v.), p. 281. 

Gandharva Tantra. Kashmir, 1934. 

Gautamiya Tantra (Ms.). Also a printed version: Bombay, n. d. 

Kali Tantra (Ms.). Ibid.: Calcutta, n. d. 

Kdmakald-vildsa [of Punya Nanda]. Translated by Arthur Avalon [Sir John Woodrofie]. 
Tantrik Texts, X. Luzac and Co., Calcutta and London, 1922. 
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Kamala Tantra. In Sakta Pramoda (q. v.), p. 355. 

Kularnava Samhitd (Ms.). 

Kularnava Tantra. Tantrik Texts, V. Luzac and Co., Calcutta and London, 1917. 
Mahanirvdna Tantra . Edited by Arthur Avalon [Sir John Woodroffe], with English 
translation. Ganesh and Co., Madras, 1927. 

Mahasundan Tantra (Ms.). 

Narada Pahcaratra. Venkatesvara Press, Bombay, 1905. 

Nigama-lalpalalii (Ms.). 

Pdramesvara Samhitd. Srinagar, 1953. 

Piigala Tantra (Ms.). 

Prapahcasara Tantra. Tantrik Texts, III. Luzac and Co., Calcutta and London, 1915. 
Rudra-ydmala Tantra. Calcutta, 1937. 

£akta Pramoa'a. Venkatesvara fVcss, Bombay, 1931. 

Sakti Sahgama Tantra. 4 vols. Baroda, 1932. 

SambhavJ Tantra (Ms.). 

Sdtvata Tantra. Chowkhamba Sanskrit Series. Benares, 1939. 

Sodasi Tantra. In Sakta Pramoda (q. v.). 

Sydmastava Tantra (Ms.). 

Tantra Samhitd (Ms.). 

Tanlra-sara. Chowkhamba Sanskrit Series. Benares, n. d. 

Tantra-sara Sahgraha of Madhvacarya, with Chalari’s commentary, n. p., n. d. 

Tantra Tattva-prakasa (Ms.). 

Tara Tantra. Bengal, n. d. Also in §dkta Pramoda (q. v.), p. 123. 

Tripura-bhairavl Tantra (Ms.). 

Vddisa Tantra. Mathura, n. d. 

Vaikhanasdgama of Marlci. n. p., n. d. 

Varada Tantra (Ms.). 

Visva-sdra Tantra (Ms.). 

Tdmala Tantra (Ms.). 

Toginl Tantra. Calcutta, n. d. 

vi. Various 

Aparddha-ksamdpana Stotra of Jaaiikaracarya. In: Brh at-stotra-r atndkara, I. Nirnayasagar 
Press, Bombay, 1952. 

Architecture of Manasara. Translated by P. K. Acharya. Oxford University Press, 
London, [1934]. 

Astadhay i of Panini. Various eds. 

Asvattha Stotra. In Brhat-stotra-ratnakara, II (q. v., under Aparadha-ksamapana Stotra 
above). 

Hhdmati of Vacaspati Misra. Nirnayasagar Press, Bombay, 1938. 

Brahmana-sarvasva (Ms.). 
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Brahma Sutra Bhasya of §aAkaracarya. 4 vols. Benares, 1930. 

Brkad-devata. Harvard Oriental Series, V. Cambridge, Mass., 1904. (English trans- 
lation by Arthur Anthony Macdonnell, in vol. VI. ) 

Brhat Katha-manjarl. Nirnayasagar Press, Bombay, 1931. 

Brhat Parasara Hora. Calcutta, n. d. 

Brhat-samkita. Vijayanagar Series. Vijayanagar, n. d. 

Dharma Sastra of Narada (Ms.). 

Dhatu-patha of Panini. In Astadkyayt (q. v.). 

Devatamurti-prakarana and Rupa-mandana. Calcutta, 1936. 

Devi Mahatmya. Madras, 1943. 

Grakayaga-tattva (Ms.). 

Hara~carita-cintamani . Kashmir, n. d. 

Hayasirsa Pahcardtra (Ms.). 

Jatadhara (Ms.). 

Kalpa Sutra of Parasu-Rama (Ms.). 

Karma-locana (Ms.). 

Karpuradi Stotra. Translated by Arthur Avalon (Sir John WoodrofTe]. Tantrik Texts, 
IX. Luzac and Co., London, 1922. 

Karpura-stava. Ganesh and Co., Madras, n. d. 

Kasimukti-vivcka of Suresvara (Ms.). 

Katha-sarit-sagara . Nirnayasagar Press, Bombay, 1930. 

Kiratarjuniya of Bharavi, with Mallinatha's commentary. Benares, n. d. 
Kumarasambkava of Kalidasa. Nirnayasagar Press, Bombay, 1893. 

Lalita-sahasra-nama, with Bhaskararaya's commentary. Adyar Library. Madras, 1925. 
Lalita-upakhyana. In the Brahmanda Puraria, Part II (q. v. in III). 

Mahabhasya of Patanjali. Various eds. 

Malati-madhava of Bhana Bhuti. Various eds. 

Manasara (Ms.). See also Architecture of Manasara. 

Mantra Maharnava. Venkatesvara Press, Bombay, 1925. 

Mantra Mahodadhi. Bombay, n. d. 

Manu Smrti, with Kulluka Bhatta's commentary. Nirnayasagar Press, Bombay, 1933. 
Meghaduta of Kalidasa, with Mallinatha's commentary. Edited by Pandit Sri Narayan 
Sastri Khiste. KasI Sanskrit Series, 88 ; Kavya Section, 14. Benares, 1931. 
Nandikdvara Kasika. Grantha ed. Chidambaram, 1888. 

Naradlya Dharma Sastra. See Dharma Sdstra of Narada. 

Naradtya Samhita (Ms.). 

Natya Sastra, with Abhinava Gupta's commentary. 4 vols. Baroda, 1926. 

Nirukta of Yaska, with Durgacarya's commentary. Nirnayasagar Press, Bombay, n. d. 
Nityasoda (Ms.). 

Parasurama Kalpa Sutra. See Kalpa Sutra of Parasu-Rama. 

Punyaha-vacana. In: Danakhatida of Hemadri. Calcutta, n. d. 



489 


Selective Bibliography 

Raghuvamia of Kalidasa. Nirnayasagar Press, Bombay, 1886. 

Rupa-mandana. See under Deratdmurti-pralarana. 

§abda<intamani. See Sabdartha-cintamani. 

Sabda-lalpa-dnma, compiled by Raja Radbakama Deva. 5 vols. n p„ 1892. 
Sabdartka-cintamani. 3 vols. Agra, 1865. 

§aiva Siddkanta-sdra. Benares, n. d. 

Sahkhya-sdra of Vijfiana Bhiksu. Calcutta, 1862 . 

Sahkhya-tattva-kaumudi of Vacaspati Misra. Benares, n. d. 

Sarcanukramanl. Edited bj’ A. A. Macdonnell. Clarendon Press, Oxford, 1886 . 
Siddhanta-kaumudi of BhattojT Dlksita. 6 vols. Calcutta, 1926. 

£ilpa & astro. Lahore, 1928. 

&ha-mahimna Stotra. Ganesh and Co., Madras, 1953. 

Sirarcana Candrikd (Ms.). 

Sivarcana Siddhanta (Ms.). 

Siva-tattva-nidhi (Ms.). 

Surya-siddhdnta. Calcutta, 1860. 

Vnadi Sutras of Panini. In Astadhayi of Panini (q. v.). 

Va iyaka rana-mahjusd. Chowkhamba Sanskrit Series. Benares, n. d. 

Varivasya-rahasya. Madras, n. d. 

Varuna-dhydna (Ms.). 

Visn u-sahasra-nama Bhasya of §aftkaracarya. Gita Press, Gorakhpur, 1934. 
Yantra-cintamani. Venkateivara Press, Bombay, 1930. 

Yoga Sutras of Patanjali. Sacred Books of the Hindus. Allahabad, 1926. 

Toga Sutra Bhasya of Vyasa. Ibid. 

b. MODERN WORKS 

vii. Studies 

Dikshitar, V. R. R. Purdria Index. 3 vols. Madras, n. d. 

Dowson, John. A Classical Dictionary of Hindu Mythology. . . . Triibner s Oriental 
Series. 3rd ed. London, 1891. 

Dumezil, Georges. Bes Dieux des Indo-Europeens. Paris, 1952. 
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Abandonment, see VaitarapI 
Ab-blja, 314 
abdhi-jau, 129 
Abh3svara(s), 302, 303 
abhicSra yajfia, 90 
Abhim3nl, 88 
Abhinandana, 294 
Abhi-rflpa, 314 
Abhiyutak$ika, 105 
Abhoga, 120 
Abhra, 92 
Abja-hasta, 89 
Abja-ja, 235 
Abja-yoni, 235 
able-ones, see Sakinls 
ab-loka, 67 

Abode-of-the-Clouds, see MeghaveSman 
Abode-of-Delight, see Nandana 
Abode-of-Joy, see Sambhu 
Abode-of-Liife, see ViSvayu 
Abode-of-Treasures, see Vasu-sthal! 
absolute-might, see aiSvarya 
abstraction, degrees of, 332 
AcSra Tantra, see Tantras 
Accomplished, the, see Susiddha 
acids, digestive, 70 

action, 32, 45, 47, 67, 241; fruits of, 28n.; 
organs of, 26n.; see also karma; kriya 

active-notion-of-individual-existence, see ra- 

jas-ahamkara 

activity, 23, 45; see also Cyavana; kriya; 
rajas 

Acyuta, 154 
Adam, 236 
3d5na, 22 

Adharma, 121, 138 

adhibhautika, 48, 49, 50, 81, 83, 85 

adhidaivika, 48, 50, 81, 83 

adhis{hatri, 276 

Adhok§aja, 154 

Adhvaryu, 340 

adhyatmika, 48, 49, 50, 81, 83 
Adi-kavi, 235 

Aditi, 87, 95, 96, 104, 109, 112ff., 122, 125, 
_ 170, 178, 371 

Aditya(s), 70, 79, 80, 82, 83, 92, 1 1 2fF., 1 28, 

246, 255, 302, 341; Sun as, 96, 97, 238, 
261, 340 


Adolescent, the, see Kum2ra 
Adorned-with-Skulls, see KapSlinI 
adri, 66 
Adri-jS, 2 66 

Advaya-t5raka Upanijad, see Upani§ads 
Advice, Giver of, see NSrada 
Adya, 270 
adya-blja, S43 
adya vidya, 15s 

Agama(s), 163, 188, 189; see also Tantras 
Agasti / Agastya (Puranic spelling), 116, 
121, 317, 322f. 

Agastya SamhitS, see Samhitas 

Agha, 178 

Aghora, 212 

Aghrni, 124 

agneya-prSpa, 204 

agni / Agni, 45, 48f., 63f., 85, 86, 87fF., 199, 
228, 315, 319, 340, PI. 6; Kapila as, 183; 
as Lust, 312; as regent of direction, I30f.; 
and Rudra, 195; and semen, 226, 227, 298; 
three spheres of, 80f.; Vijpu as, 170 
Agni (r$i). SIS 
Agnibahu, 319 
Agnideva, 318 
Agnidhra, 319 
Agnihotra, 69, 90n. 
agni-prajvSlana, 347 
Agni Purapa, see Pur5pas 
agni-stambhana, 347 
Agra-samdhSnl, 134 

Agravala, Vasudeva Sarapa, see Vasudeva 
§arapa Agravala 
agriculture, I85f., 326 
Aha / Aha, 86 
Ahalya, 108, 110, 236 
ahamkara, 26n., 212, 233 
aham-tattva, 51, 52, 243 
ahargapa, 67 
Aharpati, 97 

ahavanlya-agni, 90n., 248, 340 

Ahi, 107 

Ahimsa, 182 

Ahirbudhnya, 105 

Ahirbudhnya Samhita, see SamhitSs 

Ahisthana, 135 

ahUdini-sakti, 258, 261, 264 

Ahura (Mazda), 121, 140 

ahvana, 341 
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aim, $41 

AindrI, 109 
air, 49, SO, $52 
AirSvapa, 109 
Airavata, 109, 167 
aisvarya, 36 

Aitareya Arapyaka, see Arapyakas 
Aitareya Brahinana, see BrShmapas 
Aitareya Upani$ad, see Upani$ads 
aja / Aja, 105, $12 
aj3 / Aja, 32, 386 
Aja-ekapada, 97 
ajagara, $08 
Ajagava, 217 
Ajaikapada, 105 
Ajita, $19 
Ajmeer, 235 
ajfiana, $0 
ajfieya, 32 
Sjya, 340 
SkSsa, 49, 92, 244 
Sk5Sa blja, 348 

akhapda-dap<) ayam 3na, 15, 200 
akhaptfa-kaia, 45 
AkrQra, 178 
ak§ara, 68, 2S7, 238 
Ak$ara, 259 
ak§ara-brahmS, 238 
akfara p uru?a / Akjara Puruja, 6, 45, 46, 
50, 55, 64, 198, 237 
Ak§obhya, 276, 277 
AkOpSra, 319 
Akuti, 183, 184 
Alaka-puri, 136 
A«lak;ml, 262 , 282 
alchemy, 196 
Alexander, 299 
Alexandria, 304 
aliriga, 229 

All-Conqueror, see Vi?vaksena 
All -Knowing, see Samjfia 
All-knowing, the, 55, 56; see also sarvajna 
AH-Pervader, see VaiSvSnara 
All-Possessor, see Jatavedas 
All-Powerful, see BhagavSn; Bhagavatl 
aloof-one, see vivikta 
alphabet, xxixf., 237f. 
altar, 68 

Always-Auspicious, see Sarva-mangaU 
am, 343 

amalakl tree, 376 
Amara-n3tha, 229 
AmarSvatl, no 
AmbS, 340 
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AmbSlikS, 340 
Ambara, 92 
Amba$tha, 135 
ambhas, 244 

AmbikS, 266, 286, 287, 340 
ambrosia, 98, 162, 167, 315; see also soma 
Ambu-rSja, 121 
Amesa-Spenta, 170 
Amitra, 105 
Amorous, the, see Lalita 
ampta, 16, 5], 52, 66 
ampta agni, 67 
Amptaharapa, 162 
arhsa / Arnsa, 113, 115, 122 
anadhikara vedanta, 40 
Anagha, 318 
Anala, 86 
Anaia, 323 

Snanda, 15, 16, 55, 206 
2nanda-maya-mflrti, 207 
Anafiga, 92, 313 
Anani-manthana mantra, 90 
Ananta, 92, 131, 162, 163, 180 
ananta / Ananta, 32, 267 
Ananta-slr$a, 163 
ananya-ja, 312 
AnasOya, 100, 317, 323 
Anava, 318 

Ancestors, 83, 99, 217, : 24, 132, 32 1; Way 
of, ISO, 355; see also pitp 
Ang3raka, 205 
angels, 27 

anger, 195; see also Krodha; manyu 
Angiras, 128, 317, 318, 319, 321, 324 
Angiras (Vedic princely family), 40 
Anila(s), 86, 91, 302 

animal: driven, 45, 48, 49, 51, 55; sacrificial, 
75 

Aniruddha, 154, 312 
anna, 45, 47, 63, 80, 207, 210, 28 1 
ann3da, 45, 47, 63 
anna-maya-mQrti, 210 
AnnapQrpa, 267 
annayu, 247 
anpta, 243 
antahkarapa, 27 
Antaka, 132 

antarikja / Antarik$a, 67, 69n., 83, 86, 90, 
92 

antary amin, 45, 47 
antalcara, 45, 47 
antelope, 99 

anthropomorphism, 4, io, 226, S32f., S64f. 
antigods, 27, 106, 107; see also asuras 
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Anumati, Si 9 
AnySdfS, 106 
anyonya-abhlva, 240 

ap / Ap, 45, 47, 49, 50, 86, 99, 215, 244, 
245, 256, S05 
Apa, S6n., SI 8 
Apam-pati, 121 

ap3na / ApSna, 245, 246, 247, SOS 

A par 3-1? Skint, 282 

Aparajita, I05n, 

apar3 prakfti, 45, 47 

aparipakva, 241 

aparpS / AparpS, 266, 267 

apnas, 117 

apsaras(es), 142, 145, 167, 260, SOI, S04f., 
312, PI. 31 
ap-s3ripl, 305 
Aptya, 138 

Arapyaka(s), 2SS; Aitareya X., 260 ; Tait- 
tirlya A., 114, 115, 142, 168 , I69n., 286 , 

291,294 

Archer, see Pin Skin; Sarva 
archery, 299 

Architect-of-the-Universe, see Visvakarman 

architecture, sacred, 362, 37 6 

ardha-mStrS, 341 

ArdhanSrisvara, 203, PI. 20 

argha, 2 S 1 

Arhat, 109 

Ari, 3S7 

Ari?ta, 116 

Aristanemin, 32 m. 

aristocracy, H6f., 171 

Arjuna, 82 , 109, 142, 217, 274, 309, SIS 

Arka, 97 

Arka-s3varpika Manu, 318, 327 
Armed-with-a-Plow, see HalSyudha 
armlets, 152, 158 

arms: of BrahmS, 237; of Gapapati, 296; of 
KSlI, 271; of Siva, 16 , 216 ; of Vi$pu, l62f. 
Army, see Sen 5 

arrow (s): and linga, 229; and vulva, 265; 
see also bow 

arteries, subtle, 216 , 221 
artha, SO, 45, 46 
arts, Brahma and, 237 
Arupa, 95, 161 
Arundhati, 317 
Arupi, 14, 318 
Arva, 318 

Arya, 260, 267, 274 

Srya / Arya(s), 64, 116, 141, 261 ; see also 
_ Aryans 
Arya-bhatlya, 303 


Aryaman, 57, 113, 115, 116f., 122 , 323 
Aryans / Aryans, 14, 118 , 142, 171, 177, 
189; see also Aryas 
alakti, 368 
Alani, 206 
asat, 14, 31 
Asclepias acida, 65 
ashes, Siva’s, 218 
ASinl, 321 
Xlis, 118 

asmat, 31 
aloka, 313 

aspects, divine, 89; three, 8 if. 
asra-pa, 310 
aspk-pa, 310 
Assam, 142 
a§ta-karpa, 237 
asjskjara, S48f. 
asta-mQrti, 103 
astra-mantra, 378 
astronomical phenomena, 3 
Asur, 142 

asura(s), 27, 107, 137, 139ff., 189, 213, 245, 
307; kinds of, 143; see also antigods 
asura-Spya-pr3pa, 282 
asuri-siddhi, 315 
alva, 128 
aSvattha, 370 
Alvattha Stotra, 28 
A$vaty3m5, 318 

Asvin(s), 83, 96, 108 , 123, 125, 128f., 133, 
255, 304, 371 
Alvin!, 101 , 129 
Alvini-kumara, 1 29 
AlvinlkumSra SamhitS, see SamhitSs 
Atala, 308 
Atharva, 40 

Atharva SamhitS, see Vedas 
Atharva Veda, see Vedas 
Atharvan, 236 
Atharvangiras, 341 
Atin3m3, 318 

Atm 3, 303 

Stma-bhu, 312 

Stman / Atman, 17, 27, 50, 52, 102, 243, 
296; individual and universal, 53 
Stmasakti, 46 


aionia, i ^ ... 

Atri (detachment), 100 , 101 ; (r§i: devourer, 
eater), 128, 183, 317, 318, 323 


atyanta-abhava, 240 

AUM, 39, 83, 158, 174, 230, 231, 240, 293, 
295, SS8ff.; explanatory chart, 340 


aup3sana-agni, 90n. 
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brahma, 291; mantra, 346; = priests, 245; 

*= priestly function, 128 
brahma (chief officiant at litany), 69 
Brahma, 23 & n., 24, 25, 27, 35, 39, 45, 47, 
49, 50, 54, 56, 85, 88, 96, 101, 103, 110, 
131, 137, 146, ISO, 165, 167, 174, 178, 
187, 192, 201, 228, 230, 231, 232ff., 253, 
259, 262, 288, 29V, SOI, 306, 309, 312, 
319, 321 , S23f., 326, 338, 339, 340, PI. 28 
icon of, 238; names of, 234f.; tales of, 
235ff.; worship of, 235 
brahma-agni, 90 
brahma-blja, 338 

Brahma-jab ala Upani$ad, see Upanijads 
brahma-jfiJna, ill 
brahmamayatmiha, 269 
brahman / Brahman, 7, 8, 10, 20ff., 23, 80, 
83 190, 222, 228, 232, 242, 253, 343, 371 
Brlhmuiabi’eo, 82, 97, 98, 104, 112, 127, 
140, 141, 195, 233, 235, 306 

Aitareya B., 195, 196, 205, 2 l 0 n., 236, 
322 

Gopatha B., 218, 325 
Jaiminlya Upanijad B., 322 
PaficaviihSati B., S22n. 

Sankhyayana B., 320 

Satipatha B„ ot, 103, 109, 112, 118 , 
124, 142, 161, lG6n., 167, 168, I85f,, 
195, 204, 210, 236, 201, 278,280, 300, 

.09, m, 124, .40, 

hX'aoaw’f^S, .00, .07, .71, 230 
BrJhmapa-sarvasva, 93 
Brahmapaspati, >23, 325 

brahmSrrfi/ Brahmlrf ^' n ” 

Bnhmlrrfa I’" 5 "*' >« FurI,JIS 

BrahmltH, 236, 287 
brahma -odana, 71, 7 - 
Br.hmaP»rJlja,l«J“ rJ 'J M 
brahma-randhra, -55 

ttVS&SM-' 3 ' 6 ' 327 

Vnta'W. « 35 ’ 557 ’ 8 319 

mantra, 
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breath, outward / digestive, see apina 
breath-control, see pran&ySma 
Bfhad, 161 

Bfhad-aranyaka Upanisad, see Upani$ads 
Bj-had-devata, 64, 81, 91, 93, 100, 120, 149, 
195, 238, 322, 339, 378 
Bfhaspati, 57, 101, 107, 146, 166, 213, 235, 
292, 304, 319, S24f. 

Bfhaspati SarhhitS, see Samhitas 
Bj-hat, 121 
Bfhatl, 325 

Brhat Kath5-manjari, 200n. 

Bfhat ParHsara Hora, 166 
bridge, 19 
Brief, the, see Mita 
Bright-One, see Sukra 
Bristling-Hair, see Pulaha 
brown, 95 

Brown- Eye, see Pingak$a 
buck, 236 

Buddha avatar, 165, l80f. 

buddhi, 19, 26n., 50, 52, 54, 207, 264 

buddhi tattva, 212 

Buddhism / Buddhists, 180, 233, 276, 277, 
281, 287, 304,314, 365 
Budha, 101, 166 , 206 , 325 
buffalo, 133, 288 

bull, 93, 108 ; Siva's, 2i9f., 316; see also 
B$abha; vr?a; vr?abba 
Burning, see Dahana; Jvalana 
Burning-One, see Vaivasvatl 
Burning-Penance, see Sutapas 

C 

Caitra (r§0» 318 
Caitra-ratha, 136 
Caitya, 105 

Cak§U5a Manu, 318, 321, 327 
calendar, 172 

Call-of-Praise, see I^avida _ 
calming-of-anger, rrr krodhasanti 
Calukyas, 298 
CSmupda, 286, 287 
Cancala, 262 

Caoda, 134, 195. 326 
Caudl, 259, 267 

CandikS. 195. 237 

Candramas, 100 
Candra-Sekhara, 191 

Captain-of-the-Bualirad. rrr Siddha-sena 

cJrapa(s), 506 
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Bhairavl, 267, 28 if. 
bhairavl(s), 288 
Bhfcnatt, 57 
bh3p, 248 
Bhanu, 97 

Bharadvsja, 109, 135, 317, 318, 3-4 
Bharata, 174, 184 
Bharata(s), 320 
Bharatavar§a, 184 
Bhsratl, 260 
Bharga, 93 
BhSrgava, 171 
Bharhut, 135 
Bhartr, 121 
Bhartrhari, xxix 
Bha§5, 259 

Bhaskara, 97 , 

Bhasma-jabSla Upanijad, set Upam§ads 
bh&svara-soma, 67 
Bhasvatl, 95 
Bhatta, 135 

Bhatta, KullQka, see KullQka Bhatta 
BhattachSrya, Siva Candra Vidylrpava 
§iva Candra VidySrpava BhattSchSrya 
bhautika prapahca, 26 
Bhautya Manu, 319, 327 
Bhava, 105, 204, 205 
Bhava-ja, 314 
Bhavanl, 267 

Bhavisya PurSpa, see PurSpas 
Bhaya, 121 , 138 

Bhik5d,VijSIra,s««VijBSn»Bhlk|u 

Bhlma, 82, 92, 105, 142, 180, 195, 204, 205 

Bhima-devI, 267 

Bhima-Sasana, 132 

Bhl§ma, 59, 82, 92, 172 

Bbogavatl, 308 

Bhramarl, 267 

bhrgu / Bhrgu(s), 123, 142, 166, 171, 218, 
261, 317, 321, 322, 325 
BhrgU-pati, 218 
Bbrngi, 220 , 316 
bhujanga, 308 
Bhujyu, 128 
bhukti, 227 
BhQmi, 168 
bbtlr, 83, 248, 340 
~ ,121 

'IS, 89 
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. evil spirits), 27, 137, 196 : 


BhQtaman, 196 
bhGta suddhi, 377 
bhGta yajna, 280 
BhOtesa, 210 
BhuteSvara, 196 
BhQti, 318 
BhuvanesI, 269 

BhuvaneSvarl, 255, 265, 270, S79f., 282, 342 

Blmvanesvarl Tantra, see Tantras 

Bhuvanesvarl Upanisad, see Upamjads 

bhuvas, 83, 248, 307, 340, 341 

blja, 226 , 285 

Blia-garbha, 260 

bija-mantra, 332, SS5fT., 339 

bija-sakti, 241 

bljavan, 231 

bijin, 241 

bilva fruit, 279 

178, 203, 2.9,229, 
242, 339, 351, 353, 379 
bird, see Garutfa 

birds: serpent-eating, 161 ; two, 43 
black, 88,138, 159, 273 
Blessed-Jewel, see Matn-bbadra 
blindness, Bhaga’s, 118 

Bliss, Infinite, 26, 274 

blue, 180, 212; dark, 1«9, '63, -12 
Blue-and-Red, see KIla-Iohit5 
Blue-clad One, see SitivSsa 

R3hu . 

K “usfl, 54, 56; dedication 

b Of' 377 5 gross, 54, 55; subtle, 54 55f., 
transmigrant, 54; triple, of Cosmic Being, 
see also sarlra ... . . 
body-of-the-earth, see pr thivi-pit?da 
body-of-food, see anna-maya-mOrti 

boons, gesture of granting, 213, 279 
^Uf-F.ve, Jtt Pancajanya 

Born-of-the-Mind, see Mano-ja 

Rorn-of-Passion, see Bhava-ja 
Born-in-lhe-Thickeb see ^ara-bhQ 
Bom-of-Water, see. Kalijana 
Bounded, tbe, see DlU 

r nd SE «*rEa-a, l.o; Rama's, 

b T75ffiv?s.2.7;Vayu's,9.; Visou's, .52, 
153, 156; see also Pinaka 
Bowman, see Pinakin 
Boy, tbe, see Murugan 
Bradhna, 97 
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AurpavSbha, I70n. 

Aurva, 32 0 

auspicious, see BhadrS; Siva 
Auspicious-Goddess, see Siv5 
auspicious light, see Siva jyotis 
Auspicious-Power-of-Time, see Bhadra-Kall 
Auttama Manu, 318, 327 
Avalokitesvara, 276 
Avar3, 267 
tvarapa, 29 
Svarapa-sakti, 270 
Svasathya-agni, 90n. 

avatar(s) / avatara, 24n., 153, 164ff., I82ff., 
327; colors &, 159; see also Vi?pu 
Avesta, 125 

avidyS / Avidya, SO, 32, 160, 230, 270 
avyakfta, 55, 233 

avyakta / avyakta, 32, 49, 50, 53, 222, 242, 
269, 286, 331 

Avyakta Upani$ad, see Upani$ads 
avyaya puru$a, 6, 45, 46, 50, 55, 338 
Avyaya(r?i), 319 
awareness, 24, 150 
Awareness(es), see Pracetases 
ax: Agni's, 88; ParaSu-Rima's, 1 7If , Siva’s, 
313, 217; Tva$fr 's, 123; Yama's, ISS; see 
also paraSu 
Ayodhya, 173 

B 

B5bhravi, 267 

badha, 368 

Bagaia(-mukhl), 283 

BagaiamukhI Tantra, see Tantras 

bahiscara, 45, 47 

Bahurupa, io5 

Baka, 178 

bala / Bala, 46, 121, 255 
Bala-deva, 180 
Balaka (r§i), 318 

balance, principle of, 233, 240, 241, 356 
Bala-Rama, 165, 176, 178, i79f. 

Bali, 141, 169f., 237, 325 
b5pa lipga, 229 
Bandi, 121 
banner, Siva's, 219 

BaradS Kaptha Majumdar, 8S4n., 337, 379, 
383 

Bard, the, see Bandi 
Basic-Nature, see PradhSna 
B5?kala, 32 1 
bathing, 377 
battle-ax, see ax; paraSu 
Bearer-of-Fortune. see Sri-dhara 


Bearer-of-the-Ganges, see GangS-dhara 
Bearer-of-Skulls, see Kapalin 
Bearer s-of-Wisdom, see VidyS-dharas 
Beauteous-Sight, see Sudarsana 
Beautiful, the, see Abhi-rOpa; Sundarl 
Beautiful-Brightness, see Su-ruk 
Beautiful-Eyes, see Su-netra 
Beautiful Name, see Su-nama 
Beautiful -Strength, see Su-bala 
Beautiful-Vigor, see Su-varcas 
Beautiful-of-Wing, see Suparpa 
beauty, 36; see also Kaca; Sri 
Beheaded, the, see ChinnamastS 
being / Being: Changeless, 36; Cosmic, 

43 ff., 54f., 157, 242; divine, 30; individual, 
56; nondual, 14, SSS (One); three modes 
of, I5ff.; transcendental, 178; ultimate, 9 , 
20; universal, 19, 54, 56, 243 
being-of-life, see prapa-maya-mflrti 
being-of-pure-joy, see 5nanda-maya-m0rti 
Bejeweled, the, see Vasudhara 
Bejeweled-Neck, see Mapi-grlva 
bel tree, 355, 376 

Belle-of-the-Three-Cities, see Tripura- 
sundarl 

Beloved-of- Fortune, see Srl-nandana; Srl- 
vatsa 

Benares, 184, 220 , 229 
Benevolence, see Anasuya 
Bengal, 315 

Best of Men, see Puru$ottama 
Bestower, see Vidhatf 
Bewilderer, the, see Muhira 
Beyond-the-beyond, see parat parah 
beyond-quality, see nirgupa 
Beyond-Reacb, see Durg a 
Beyond-the-Universe, see ViSvStlta 
Bhadra, 121, 136, 274 
Bhadra-Kall, 267 
Bhadrapada, 315 

bhaga / Bhaga: = fortunate, 105; = share, 
36, 113, 115, 117f., 122, 123, 124, 196, 
255; — transcendent powers, 1 56 
Bhaga-netra-hara, 196 
Bhagavadglta, 10 - 11 , 22, 28, SOn., 31, 34, 
35, 39, 43, 44, 46, 58-59, 68, 70-71, 177, 
202, 220, 223, 226, 243, 271, 297, 331, 
366, 371, 374, 375, 382 
bhaga -van / Bhagavan, 36, 1 56, 369 
bhagavant, 117 

Bhagavata Purana, see Pur3pa$ 

Bhagavatl, 253, 267 
Bhairava, 1 96, 274, PI. 1 8 
bhairava(s), 302, 311 
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Bhairavl, 267, 28 if. 
bhairavl(s), 288 
BhJmatl, 57 
bhap, 248 
BhSnu, 97 

BharadvSja, 109, 135, 317, SI 8, 324 
Bharata, 174, 184 
Bharata(s), 320 
Bharatavar$a, 184 
Bharat!, 260 

Bharga, 93 
BhSrgava, 171 
Bharhut, 135 
Bhartr, 121 

Bharjrhari, xxix 
Bha$3, 259 
Bhaskara, 97 

Bhasma-jabSla Upani$ad, see Upani$ads 
bhSsvara-soma, 67 
Bhasvatl, 95 
Bhafta, 135 

Bhatta, KullQka, see KllllQka Bhafta 
Bhattacharya, Siva Candra VidySrpava, see 
Siva Candra Vidy3rpava Bhattacharya 
bhautika prapafica, 26 
Bhautya Manu, 319, 327 
Bhava, 105, 204, 205 
Bhava-ja, 314 
Bhavanl, 267 

Bhavi$ya PurSpa, see PurSpas 
Bhaya, 121, 138 

Bhik§u, Vijnina, see Vijfiana Bhik$u 

Bhlma, 82 , 92, 105, 142, 180, 195, 204, 205 

Bhlma-devl, 267 

Bhlma-Sasana, 132 

Bhljma, 59, 82 , 92, 172 

Bhogavatl, 308 

Bhramarl, 267 

bhfgu / Bhfgu(s), 123, 142, 166 , 171, 218 , 
261, 317, 321, 322, 325 
Bhrgu-pati, 218 
Bhpigi, 220, 316 
bhujanga, 308 
Bhujyu, 128 
bhukti, 227 
BhOmi, 168 
bhOr, 83, 248, 340 
BhDri, 121 
BhQritejas, 89 
BhQta, 321 

bhflta, 155, 207 

bhQta(s) (ghosts, evil spirits), 27, 137, 196, 
213, 302, 311 
bhQta-maia, 158 


BhQtatnan, 196 
bhQta Suddhi, 377 
bhQta yajna, 280 
BhQteSa, 210 
BhOteSvara, 196 
Bhoti, 318 
BhuvaneSl, 269 

BhuvaneSvarl, 255, 265, 270, 279f., 282, 342 

BhuvaneSvarl Tantra, see Tantras 

Bhuvanesvarl Upani§ad, see Upanijads 

bhuvas, 83, 248, 307, 340, 341 

blja, 226, 285 

Blja-garbhS, 260 

blja-mantra, 332, SS5ff., 339 

blja-£akti, 241 

bljavan, 231 

bljin, 241 

bilva fruit, 279 

Binder, the, see Yama 

bindu, 19, 50, 52, 174, 178, 203, 219, 229, 
242, 339, 351, 353, 37 9 
bird, see Garutfa 

birds: serpent-eating, 161; two, 43 
black, 88, 138, 159, 273 
Blessed-Jewel, see Mapi-bhadra 
blindness, Bhaga's, 118 
Bliss, Infinite, 26 , 274 
blue, 180, 212; dark, 159, 163, 212 
Blue-and-Bed, see Nila-Iohita 
Blue-clad One, see SitivSsa 
Blue-throated, see Nlla-kap{ha 
boar, 76, 132, 236; avatar, 165, 168; see also 
Rahu 

Bodiless, the, see Ananga 
body, 49, 51, 53; causal, 54, 56; dedication 
of,' 377; gross, 54, 55; subtle, 54, 55f„; 
transmigrant, 54; triple, of Cosmic Being, 
54; see also sarlra 

body-of-the-earth, see ppthivi-pipda 
body-of-food, see anna-maya-murti 
boons, gesture of granting, 213, 279 
Born-of-Five, see Pancajanya 
Born-of-the-Mind, see Mano-ja 
Born-of-Passion, see Bhava-ja 
Born-in-the-Thicket, see Sara-bhO 
Bom-of-Water, see Haryana 
Bounded, the, see Dili 
Boundless, the, see Ananta 
bow: Brahma's, 237; Indra's, 110; Rama's, 
175; Siva’s, 217; V3yu's,91; Vi§pu’s, 152, 
153, 156; see also PrnSka 
Bowman, see Pin akin 
Boy, the, see Murugan 
Bradhna, 97 
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brahma, 291; mantra, 346; = priests, 245; 

= priestly function, 128 
brahma (chief officiant at litany), 69 
BrahmS, 23 & n., 24, 25, 27, 35, 39, 45, 47, 
49, SO, 54, 56, 85, 88, 96, 101, 103, 110, 
131, 137, 146, 150, 165, 167, 174, 178, 
187, 192, 201, 228, 230, 231, 2S2ff., 253, 
259, 262, 288, 294, SOI, 306, 309, 312, 
319, 321, S2Sf., 326, 338, 339, 340, PI. 28 
icon of, 238; names of, 2S4f.; tales of, 
235fF.; worship of, 235 
brahma-agni, 90 
brahma-blja, 338 

Brahma-jabaia Upani$ad, see Upanijads 
brahma-jnSna, ill 
brahmamSyttmika, 269 
brahman / Brahman, 7, 8, 16 , 20 ff., 23, 80 , 
83, 190, 222, 228, 232, 242, 253, 343, 371 
BrShmapa(s), 66, 82 , 97, 98, 104, 112, 127, 
140, 141, 195, 233, 235, 306 
Aitareya B., 195, 196, 205, 210 n., 236, 

322 

Gopatha B., 218 , 325 
Jaiminlya Upani$ad B., 322 
PaficaviihSati B., S 22 n. 

SankhySyana B., 320 
datapaths B., 64, 103, 109, 112, 118, 
123, 124, 142, 161, 166n , 167, 168, 185f., 
195, 204, 210, 236, 261, 278, 280, 300, 
317, 320, 326, 376 

Taittirlya B., 64, 109, 117, 124, 140, 
142, 168, 312, S22H. 

brahmana(s) (priests), 100, 107, 171, 230 

Br2hmapa-sarvasva, 93 

Brahmanaspati, 123, 325 

brahmapda / Brahmapda, 43, 275 

Brahmapda Purapa, see Purapas 

BrahmSpl, 236, 287 

brahma-odana, 71, 72 

Brahma Purina, see Purapas 

brahma-randhra, 255 

brahma-r$i(s), 317 

Brahma-savarpika Manu, 318, 327 

Brahmasiras, 217 

Brahma Upani$ad, see Upanisads 

Brahma-vaivarta Purina, see Purapas 

brahma-vidyS, 236, 257, 319 

brahma-vidyS mantra, 338 

Brahma-vfnda, 237 

brahma yajfia, 280 

Brahmayogin, Upani$ad, see Upanisad Brah- 
mayogin 
Brahml, 260 
Brave, see Vlryavan 


breath, outward / digestive, see apJna 
breath-control, see prSp5y5ma 
Bfhad, 161 

B;had-5rapyaka Upani§ad, see Upani$ads 
Brhad-devata, 64, 81 , 91, 93, 100 , 120 , 149, 
195, 238, 322, 339, 378 
Bfhaspati, 57 , 101 , 107, 146, 166 , 213, 235, 
292, 304, 319, 324f. 

Bfhaspati Samhita, see SamhitSs 
Brhat, 121 
Bfhatl, 325 

Brhat Katha-manjari, 200 n. 

Brhat ParaSara Hor3, 166 
bridge, 19 
Brief, the, see Mita 
Bright-One, see Sukra 
Bristlmg-Hair, see Pulaha 
brown, 95 

Brown-Eye, see Pirig3k$a 
buck, 236 

Buddha avatar, 165, 180 f. 

buddhi, 19, 26n., 50, 52, 54, 207, 264 

buddhi tattva, 212 

Buddhism / Buddhists, 180 , 233, 276, 277, 
281,287,304,314, 365 
Budha, 101 , 166 , 206 , 325 
buffalo, 133, 288 

bull, 93, 108; Siva's, 21 9f., 316; see also 
Bsabha; vr?a; vrsabha 
Burning, see Dahana; Jvalana 
Burning-One, see Vaivasvatl 
Burning-Penance, see Sutapas 

C 

Caitra (r§i), 318 
Caitra-ratha, 136 
Caitya, 105 

Cak$u?a Manu, 318, 321, 327 

calendar, 172 

Call-of-Praise, see Idavi d3 

calming-of-anger, see krodhaSSnti 

Calukyas, 298 

C5mupd5, 286 , 287 

CancalS, 262 

Capda, 134, 195, 326 

Capdl, 259, 267 

Capdika, 195, 257 

Capdl Mahatmya, 267 

candra / Candra, 48, 51, 69n,, 100, 226 

Candramas, 100 

Candra-Sekhara, 191 

C5pQra, 178 

Captain-of-the-Realized, see Siddha-sena 
cSrapa(s), 306 
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Carvaka, 325 
Carvl, 136 
castes, 83 

categories, 291; lord of, 29iff. 
catur-Snana, 297 
catur-mukha, 237 

Caturvedi, Giridhara Sarma, see Giridhara 
Sarm 2 Caturvedi 
causal-body, see kHrapa deha 
causal principle, 14, 20 ff. 
causal waters, see ambhas 
causal-word, see Sabda-brahman 
cave, 49, SO, 56; see also guha 
celestial plane, see Sdhidaivika 
centaurs, 306, 307n. 
centers of body, five, 172, 229 
centrifugal-force, see tamas; utkr3nti 
centripetal-attraction, see 5d5na; sattva 
Ceylon, 92, 173, 189, 304, 315 
ChSgaratha, 89 
Chaiari, 338, 364 
Chalice-of-Immortality, see Kadru 
champak, 312 
chandas, 249 

Chandogya Upani$ad, see Upani§ads 
Changeless, the, 44f.; see also nirvikSra 
Changeless Person, see avyava puru$a 
chaos, 228 f. 
characters, s 

chariot: Agni’s, 88; Tndra’s, 109 ; of Mitra 
& Varuna, 120 ; Moon's, 100 ; Sun's, 95; 
Vi$pu's, I58f., 356; see also vimSna 
Charming, the, see Rama 
chastity, 299 
Ch5y5, 76, 96 
Chidambaram, 221 
Chief-of-Birds, see Pak$i-r3{ 
Chief-of-the-Genii, see Yak?a-r3ja 
Chief-of-the-Maruts, see Marutvat 
Chinnamasta, 280 f., 283 
ChinnamastS Tantra, see Tantras 
Chivalry, see Aryaman 
choice, 26n. 
chorus, see pratihSra 
Christ, & Vi§pu, 12 , 24n. 

Christian influence, 1 1 

Chumer-of-the-Heart, see Manmatha 

cidabhasa, 233 

cid-atman, 31 

clnac3ra, 277 

Cirad, 162 

circle, 231 , 352 

cir, is, 19 

cit-Sakti, 270 


cities, three, burning of, 196 
citra-agni, 204 
Citrabhanu, 89, 97 
Citragupta, I34f., 320 
Citra-jyotis, 105 
Citraratha, 172, 306 
citta, 26 n. 

City-of-Ancient-Light, see Pr5g-jyoti§a 

City-Dweller, see NSgara 

City-of- Liberation, see Nirmocana 

City-of-Pleasures, see Bhogavatl 

Clairvoyant, see Kavi 

Clan-maker, see Gotra~k5ra 

classifications, development of, llf. 

Cleanser, the, see PSvana 

cleft, the, see vidfti 

Clever, the, see Gftsa 

cloth, 37 

Cloud, the, see SarapyQ 

club: Bala-Rama's, 180; Kr$pa's, 178 

cobra, 120 

cohesion, 02; way of, 382 
Coiled-Energy, see KupdalinI 
color, dark, of Vi$pu, 159 
Colored, see SavarpS 
Colored-Light, see Citra-jyotis 
Colorful-Chariot, see Caitra-ratha 
Colorful- Poet, see Varpa-kavi 
Comer, see Ketu 
Compiler, see VySsa 
component-parts, see kal5 
conch, 110, 133, 152, 153, 155, 163, 174, 178 
concluding-hymn, see nidhana 
Conjeeveram, 221 
Conqueror-of-Armies, see Sena-jit 
Conqueror-of-Death, 208 ; see also Mftyum- 
jaya 

Conqueror-of-the-Flow, see Sj-njaya 
Conqueror-of-Indra, see Indrajit 
Conqueror-of-Truth, see Satya-jit 
Conquest, see Paranjaya 
Conscious, the, 56; see also prajna 
consciousness, 16, 49, 258; absolute, 17; 
analytical, 50; cosmic, 54f., 56, 242; de- 
grees of, 44; individual, SO, 56; universal, 
50, 56; see also cit 

Consort-of-the-Great-Lord, see Mah3-devl 

constellations, 83, 97f.; see also nak§atra 

contemplation, 235 

Conveyer, see Vahni 

Cool-Water, see SltatoyS 

copper-colored, 211 

copulation, see maithuna 

corpse, see Sava 
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Correspondences, see Atharva 
Cosmic Law, see Vi$pu 
Cosmic-Revolution, see Saihvarta 
Cosmos, the, see Vjr3j 
cosmos, difficulty of describing, 42 
courage; Garutfa as, Ifli; Sakra as, s 1 3 
covering, the, see Vyoman 
cow, 87, IO i, 816 
cowherdesscs, 176 
Cow-Land, see Go-vana 
Crack(s)-of-the-Ritual-Fire, see Bhfgu(s) 
Crackling-Fire, see Murmuta 
craftsman, divine, see Tvajlp 
craftsmanship, see Tvajtr 
Craftsmen, Skillful, see Rbhus 
Crane-headed, see Bagal3-mukhl 
creation, 23, 32, 33, 56, SJOfT.; of man, 72f., 
246f.; myth, 243fT ; see also Sarga 
Creator, 23, 234; see also BrahmS; Sakti 
creeper, leafless, see aparpl 
creeping-creatures, see pannaga 
crescent, 99, 352 
cross, 216 , 272, 353, 355 
crown, Vi$pu's, 158 
Crown-of-Siva, see §:va-$ekhara 
Cry-of-Abundance, see Purfl-ravas 
Cry-of-Joy, see Madrava 
culture, monotheism &, 10 
Curl-City, see AlakS-pun 
curves, unrepresentable by equations, 5 
Cyavana, 108, 128 
cycle-of-creation, see manvantara 

D 

Dadhlca, !S8 
Dadhlci, 110 
dagger, 133 
Dahana, 105 

daitya(s), 3 10, 121, HO, 142, 143, 2)3, 2)7, 
237, 301, 307 f., 315, 32.7 
dakini(s), 213, 288 , 302, Pi. 25 
dak$a / Dak§a, 98, 101 , lls, 114, 115, 116, 
117, 118, 12lf., 133, 142, 161, 184, 187, 
192n., 219, 237, 260, 263, 302, 308, 309, 
316, 317, 319, S20fT., 324; second, 321 
Dak$a-Brahm3, 219 
Dak§a-kratu-hara, 196 
Dak?a-sSvarpika Manu, 318, 327 
Dak$ipS, 184, 263, 274 
dak§ipa-agni, 90, 248, 340, 341 
Dak$ipS-murti, 207f., 28i 
Dak?ipa-pati, 132 
D5ksya, 162 
Dama, 303 


Damaru, 219 
DSmodara, 154 
d3na, 325 

d3nava(s), 121, 141, 142, 143, 307,316 

dance: cosmic, 200 ; sacred, 362 

dancing, 333 

dapda, 132 

Dagcjadhara, 182 

dandaSOka, 310 

Dapdin, 132 

D3nta, 303 

Danu, 308 

DaridrS, 282 

Dark, the, see &y3m3 

Dark-Cloud, see Vftra 

darkness, 22; spirits of, 27; see also tamas 

Dark -One, see Aiinl 

Darpaka, 314 

dariana, 6 

Dlrupa-rltrl, 282 f. 

darvl, 76 

D3sa, Durga, set DurgJ D3sa 
DaSa-bhuja, 267 
Dasma, 124 
Dasmavarcas, 124 
Dasra, i 2 t, 129 

dasyu(s) / Dasyu(s), 107, 141, 143, SlO 
Datta, 323 
Dattatrcya, 165, 183 

DattStrcya Tantra SaihhitS, see Saiphitas 
Dattoli, 318 

Daughter-of-Brightness, see Vairocanl 
Daughtcr-of-Light, see VasubharyS 
Daughtcr-of-thc-Mountain, see P2rvatl 
Dsughtcr-of-thc-Snow-Capped-One, see 
Haima-vatl 

daughters-of-pleasure, see sumad-3tmaj3 
dava-agni, 89 

Dawn, 114, 129; see also Prabhata; UrvaSl; 
U$as 

day, of Brahma, 249 
Dead, Way of the, ISO 
Dear-to-the-Brahmapas, see Subrahmapya 
death, 16 , 272f.; lord of, see Yama; Rudra &, 
28 lf.; Siva &, 217; see also Hara; Hari; 
mara; mrta; Mrtyu 
decision, 26 n. 

deep-sleep, see Sojupti; see also sleep 
deer, 91 

Deer's-Head, see Mrga-Siras 
defined, the, see nirukta 
deities, see gods 
deliberation, 26 n. 

Delight, see Nanda; Nandin! 
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Diti, 106, 140, 142, 308 
DivSkara, 97 
Divas-pati, 109 
Divider, see Ravi; Viyat 
Divine-Grace, see SacI 
Divine-Night, see Divya-r2trl 
divinity, 5; aspects of, 4; definition of, 5; 
indefinable, 7; manifest, see ISvara; mul- 
tiple, 8; nature of, 258f. 

DLvinity-of-Lust, see KameSvarl 

Divinity-of-Wealth, see DhaneSvarl 

divya-agni, 89 

Divya-ratrl, 278 

dogmas, 12, 13 

dogs, Yama's, 134 

dolphin, see makara 

Doorkeeper, see Pratihartp 

doors, temple, 378 

Dovvson, John, 177 , 180 - 81 , 196 

dragon, 95; see also n3ga 

Dragon’s Head, see Rahu 

Dravidians, 309, 3 10 

Dravi podas, 64, 89 

Drawn-by- White-Horses, see Sveta-v3jin 
dream, 24, 25, 29, 47, 54, 55; world of, 150; 

see also svapna 
driven-animal, see paSu 
Driver, 45, 48ff., 55; see also PaSupati 
Driver-of-the- Universe, see Visva-cara 
Dropa, 59 
Drop, the, see Indu 
drtya-Sakti, so 
Dru (planet), 106 
Dru-ghapa, 235 
Druhipa, 2S5 

drum, hourglass-shaped (Damaru), 219 
duality, 17, 22 S; fundamental, S4f.; prakrti / 
puru§a, 44 
dum, 343 

Dum£zil, G., 1 17n. 

Dundhubhi, 315 
duration, cosmic, 44f., 56 
Durg3, 32, 258, 259, 262, 265, 267, 286, 
288, 343, PI. 26 
Durg3 D3sa, S38n. 

Durgadatta Trip 2 {hi, S25n. 

Durga Saptasati, 288n. 

Durvasas, 110, 323 
Duryodhana, 179, 180 
Dvadasatman, 97 
Dvapara Yuga, 175, 249 
Dvaraka, 180 
Dvijyotis, 105 
Dvita, 138 


Dvivida, 179 
Dwaraka, 314 

Dwarf, the, avatar of Vijpu, 126, 165, 169t.; 

see also Vamana 
dweller / dwelling, see Vasus 
Divelling-in-the-Kalinjar-Mountain, see K3- 
lafijarl 

dyaus / Dyaus, 83, 85, 86, 92 , 107, 1 13, 119, 
129 

Dyava-Pj-thivI, 87 
dyu-loka, 57 
Dyu-maoi, 97 
dyuti, 144 
Dyuti (rsi), 319 
Dyutiman, 318 

E 

earrings, 95, 133, 152, 158, 175, 308 
earth, 48, 51, 83, 87; as element, 51, 52, 
llSf., 353, 357; see also Dharapl; 113; 
pj-thivl; Pfthivl-blja 
Earth-bom, see Ku-ja 
Earthly-City, see VasudhS-nagara 
earthly-world, see ppthivl-loka 
Eater, the, see Atri 
eaters-of-raw-flesh, see pi Sicas 
eclipses, 99, 166; see also Marka 
Effacer-of-Darkness, see Tamopaha 
efficient-cause, see nimitta 
egg, 235; cosmic / world, 23, 93, 228, 248f. 
Egg of the Immensity, see brahmapd* 
ek5, 32 
Ekajyotis, 105 
Ekak§i-pingala, 136 
Ekarji fire, 341 
Ekata, 138 

Ekavaktra Rudra, 283 
Elder, the, see Jye§tha 
electric energy, see ta<Jit-Sakti; vidyut-Sakti 
electricity, static, see vidyut-pufija 
elemental plane, see adhibhautika 
elements: five, 26n. ( 49, 83; lord of the, see 
BhQteSa; mantras of, S4S; see also bhflta 
elephant, 109 , 283; see also gaja; Matafiga 
Elephant -faced, see Gaj3nana 
elephant-king, 178, 186 
Elephant power, see Matangl 
Eloquence, see Bharatt 
emanations, 66 

Emblem-of-Victory, see Vaijayanta 
emotion, 16, 51, 52; see also rasa 
EmQsa, 168 

Enchantress, see Mohinl 
End, see Antaka 
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Endless, the, see Ananta 
Enduring, the, 44, 45, 46, 5o, 55 
Enemy, the, see Ari 
Enemy-of-Serpents, see SarpSrSti 
Enemy-of-Snow, see HimSrlti 
energy (energies), 45, 47; coiled, see Kun<Ja- 
linl; manifest, 83; see also sakti 
enjoyer-of-nature, see K$etra-jna 
enjoyment, 16, 207, 383; name, see Abhoga, 
Bhujyu, Sunanda; power of, see ahlSdinl- 
Sakti; see also Snanda; moda 
enlightenment, 25; see also prak5$a-pradh3na 
Envelope, the, see vilva 
equalization, see saraSna 
equilibrium, 22, 23; see also prati§th5; rajas 
equivalences, 3 
Eros, see Kama; K2madeva 
error, & illusion, difference, 29 
Essences, see apsarases 
eternity, 16; timeless, 45 
ether, 49, SO, 92, 205, 296n.; see also 3k8$a; 
Bhima 

etymology, symbolic, xxvii, 324n. 

Even-Mind, see Sama-cetana 

Everlasting, the, see NityS; Sanat 

Everlasting-Siva, see SadS-Siva 

Everlasting-Youth, see Sanat-kumSra 

ever-moving, see n5gas 

evolution, 57 

Evolver, the, see Bharga 

Evolving, the, 45, 47, 5 1, 55 

excrements, see mala 

existence, 22; see also Bhava; sat; sattva 

experience, 15, 258; see also Snanda 

Expert, the, see Sukratu 

expression, 39; see also kriyS-Sakti 

extension, 50 

Extoller-of-the-Gods, see Deva-varpin! 
exultation, see naudhasa 
Eye-of-the-World, see Jagat-cak?us; Loka- 
cak§us 

eyes, three, of Siva, 2l4f. 

F 

faculties, inner, 26; see also antalikarapa 
Fair-One, the, see Gautja; Gaudl; Gaurl 
fairies, see upanSyikS 
Fairy, the, see Yak?I 
Faithfulness, see Arundhati; Satl 
Fame, see Dhvani; ViSravas; Ya$odhar3 
family, 36 

Famous-Warrior, see Srutayudha 
fan; Agni's, 88; Vispu’s, 160 
Far-seeing, the, see Urucak$as 


Father, the, 225f. 

fear, 243; gesture of removing, 100, 120, 
211, 213, 272; see also Bhaya 
Fearful, the, see Ugra 
Fearful-Archer, see Ugra-dhanvan 
Fearful-Goddess, the, see Bhairavl; BhlmS- 
devl; Cap<jik5 

Fearful-Goddess-of-the-Three-Cities, see 
Tripur3-Bhairavl 
fearful-spirits, see bhairavas 
Fearful-Star, see Ugr3-T3r3 
feeling, 1 G, Si, 52; see also rasa 
female, deity as, 35 
fetishes, 370 

Fickle-One, see CaficalS, Lola 
Field-of-Light, see Prabhasa Kjetra 
Fierce, the, see Rajas!; RaudrI 
Fiery, the, see Angiras; taijasa 
fig tree, 28 

Finisher, the, see KftSnta 
fire, 63f., 83, 87ff.; of the altar, 229; celes- 
tial, 51; earthly, 51; element, 51, 52; 
ritual, 87, five (or six) forms of, 90 & n.; 
Rudra &, 192; sacrifice, 68; ten forms, 
89f.; see also Agni 
fire-extinguishing mantra, 347 
fire mantra, 347 
Fire-that-is-Thought, see tejas 
First-Basis, 32; see also pradhana 
First-Power, see Prathama 
First-Ruler, see Prthu 
First-Seer, see Adi-kavi 
fish, 120, 236; avatar, 165, I66f.; see also 
matsya 

Fish-eyed, see MlnSkjt 
Fitness, see SambhOli 
five, 210, 229, 265, 268, 278, 353 
Five-faced, the, 2i0f., 278; see also Pafica- 
3nana; paficanana 
flag, of Vispu, 160 
Flame-of-Honey, see Madhu-dlpa 
Flaming, see Sikhin 
Fleet-One, see SaramS 
flesh-eaters, see kravySda 
Flickering, the, see Plavanga 
Flower-Mountain, see Puspa-giri 
Flowered-One, see Pu$paka 
flowers, as offering, 380 
Flowers-are-his-Wcapons, see Kusumayudha 
Flowing, the, see Dhava 
flute, 8; Kr$pa's, 178 

flying-through-the-void (mantra), see khe- 
cari blja 
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food, 63, 64f., 83, 220 , 246f.; use in worship, 
38 1 ; see also anna 
Forbearance, see Dhfti 
forehead, 27 

Forest-of-Arrows, see Saravana 
Forgiveness, see K?am& 
form, S3i; & name, 332 
formulation, 39; see also jfi5na-sakti 
Fortunate, the, see BhadrS; Bhaga; Subhaga 
Fortune, 261 , see also Lak$ml; Transcendent, 
262 , see also Maha-Lak$ml 
forward-light, see puro-jyotis 
four, 152, 353 

Fourth-stage, the, 55, 56; see also turlya 
(vrtti) 

fragmentary-universe, see vya$ti 
Fragrance, see Surabhi / Surabhl 
Fragrances, see gandharvas 
Fragrant, the, see Saugandhika 
Fragrant-Earth, see Surabhi / Surabhl 
Friend-of-Angels, see Sura-mitra 
Friend-of-the-Charioteer, see SQta-mitra 
Friendless, see Amitra 
Friendliness, see Maitreya 
Friend-of-the-Lotus, see Padma-bandhu 
Friendship, see Mitra 
fruit-of-Fortune, see Srl-pbala 
Full-Moon-Day, see Raka 
fundamental qualities, three, 22fF.; see also 
gupas 

funeral fire, 90 
Funeral-Pyre, see Caitya 
Furious, the, see Bhlma 
Fury, see Capdika 

G 

ga, 293 

gadagadau, 129 
Gadayitnu, 314 
Gagana, 92 
Gagana-5tmaja, 66 
GaganeSvara, 162 
gaja, 293 
GajSdhipa, 292 
GajSnana, 292 
Gajendra, 186 , PL 13 
G3lava, 318 
gam, 343 

Gambler, the, see Mathura 
gapa(s), 264, 291, soif., 305 
Gapapati, 172, 291 ff., 302, 325, 343, 383, 
PL 27; image of, 295ff.; yantra, 360 
Gapapati Upanijad, see Upani§ads 
G3papatya sect, 292 


Gandham 3dana, 144 
Gandharva (solar deity), 305 
Gandharva(s) (people), 306 
gandharva (s), 66, 142, 145, 213, 245, 261, 
301, S05f., 307, 313, 371, Pl. 30 
gandharva- nagara, 306 
Gandharva Tantra, see Tantras 
Gapes a, 136, 291 IT. 

Ganesa Purapa, see PurSpas 
Ganga / Ganges, 87, 21 s, 215, 221 , 226 , 
298, 308; Underworld, 221 
GangJ-dhara, 191 
Ganga-putra, 299 
Ganges, see Gang 3 

Garden-of-Bulbous-Plants, see Kandas 2 ra 
garhapatya-agm, 90, 248, 339, 340 
garland Siva’s, see skulls, Visnu’s, 152, 157f 
garland-of-the-elements, see bhuta-m5l5 
Garland-of-the-Forest, see Vana-m5la 
Garland-of-Victory, see Vaijayanti 
Garuda, Xxvu, 77, 91, 95, 133, 145, 159, 
1 60fF. , 178 

Garuefa Pur2na, see PurSpas 
Garutman, 160 
gati, 144 
GStra, 318 
gatu(s), 306 

Gaud, HlrSnanda Sastrl, see HIrSnanda 
Sastrl Gaud 

Gaud, MotilSl Sarma, see Motilal Sarma 
Gaud 

Gauda, 135 
Gaudapada, 198 
Gaudl, 121 
Gaurl, 121, 259, 266 
Gautama (r§i), 108, 236, 317, 318 
Gautama Buddha, 180 
Gautamlya Tantra, see Tantras 
Gayatrl, 66, 126, 212, 236, 261, 317, 339, 
340, 345; Brahma, S45f. 

Gem-of-the-Sky, see Dyu-mapi 

genii, 27; see also daityas; danavas; yakjas 

germinating-potentiality, see ucchiinavastha 

gestures, see mudra 

Ghatotkaca, 142 

Ghora, 195 

ghosts, 27; lord of, 196; see also bhfltas; 
pretas 

Gift-of-God, iee Deva-datta 
Giri, Sankarananda, see Sankarananda Giri 
Giridhara Sarnia Caturvedi, 46, 66, 207n., 
210, 218, 214 
Giri-ja, 266 
Girl$a, 191 
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Hope, see ASis 

horse(s), 128; Indra’s, 109; sacrificial, 75; 

Sun’s, 95; see also a£va; Haya 
Horse-headed, see HayaSiras; Hayallr§a 
Horses: Joyful, see HaryaSvas; Multicolored, 
see Sabal-SSvas; Simple-natured, see Saral- 
5svas 

Hotp, s4o 

Howl'mg-Ones, see Rudras 
hrdaya, 45, 47 
hrlm, 342, 354, 355 
hf th, 155 

HrjlkeSa, 154, 259 
hurn, 343, 344 

hurii!, 277 

Humility, see Sannati 
hunger, 274f. 

Hunter, see MrgavySdha 
Hutabhuj, 89 
HuU£a, 89 

Hymns-of-Praise, see Khyati; M2hatmyas 
I 

i, 344 

"I,” the, I8f. 

I-ness, S3, 212; see also abamkSra 

iccha, 199, 340 

iccha-Sakti, 39 

Iccha-vasu, 136 

ida, 2 i 6 

Idam-dra, 108 

fdavida, 135 

ideation-wording-utterance, see paSyantl- 
madhy am 5-vaikharl 
identification, see samadhi 
identity, 17 
ideograms, 3 
idhma, 340 
|dfs, 106 

ignorance, SO; see also avidyS 
Ik$umatl, 308 
lk§vaku, 96 

Ha, S7i 

Ul-Omen, see Ari${a 

illusion, 7, 22 , 28ff., 35, 50; see also mayS 
illusionist, see mayin 
jlvala, 323 

image(s), S62fT.; forms of, 363; materials 
for, 363; phallic, 230-31; purpose of, 
S62f.; see also mQrti 
Immense, the, see PrabhQti 
Immense-Being, see Brahma 
Immense-Grove, see Brahma-vpida 
Immensity, 7, 35, 50; see also brahman 


Immortal-City, see Amaravatl 
immortality, 16; physical, 52; see also amfta 
Immortals, see Maruts 
Immovable, the, see Dhruva 
Impermanent, the, 44, 45, 46, Si, 55 
Impetuous, see Captfa 

impulse: see Utsarga; inner, see antascara; 

outer, see bahigcara 
impurity, 383 
Inaccuracy, see Vitatha 
incapacities, see badha 
incarnations, see avatars 
incense, 38 1 

indestructibility, see ak$ara 
Indestructible Person, 6, 45, 46, 47, 50, 55, 
64; see also ak$ara puru$a 
Indira, 262 

individual-bodies, see piptfas 
individual-existence, see asmat 
individuality, 18, 32, S3, 35, 51, 52, 53; 

first, 46; knot of, 53; see also aham-tattva 
individual-plane, see SdhyStmika 
individual-worship, see pQja; pdjana 
Indonesia, 32s 

Indra, 17, 45, 47, 49, 5i, 57, 66, 79, 80, 81, 
83, 91, 101, 104, 106ff., 114, 115, 119, 
123, 126, 128, 130, 162, 194, 213, 260, 
262, 287, 288, 294, 31 5, 322, 323, 324, 
339, 342, 343. 371, S75f. 

aspect of Siva, 199, 27 8 ; desire for 
nonexistence, I97f.; dethroned by asuras, 
I4i; elephant of, 28s; happiness of, 146; 
relation to Agni, 88, 89; Trita &, 138 
Indra-dhanus, 110 
Indra-the-Great, see Mahendra 
indrajSla, 315 
Indrajit, JlO 
IndrSpI, 104, 109, 287 
Indranflja, 127 

Indra-s3varpika Manu, 319, 327 
indriya, 27, 5l 
indu/Indu, 100, 108 

indweller, 45, 47; see also pravt${a; VSsudeva 
inertia, 22; see also tamas 
infinity, l98f.; one &, 7 
Inflamer, the, see Darpaka; DIpaka 
Inflamer-of-the-Creator, see Kandarpa 
Inherited-Share, see Bhaga 
Initiation, 283; see also Dlk$3 
inner-faculties, see antahkarapa 
Inseparables, see Nisatyas 
Inspiration, see Kratu 
Inspired, the, see Vipra 
Instigator-of-CycIes, see Samvartaka 
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intellect, 26n., 49, 50, 83 ; individual & 
universal, 53; universal, 19 , 52 ; see also 
buddhi 

Intelligence, see Medha 
Intelligent, the, see Dhlra 
intention, see icchS-sakti 
intermediary-world, see antarikja 
Intoxication, see Mada 
introspection, 57 

introspective-deliberation, see vimarSa 
intuitive knowledge, 49, 51 
Inventiveness, see Rbhu 
Invocation-at-O/fering, see Svadha 
Invocations, see Yamas 
IrS-ja, Sis 

Iranians / Iranian religion, 82 , 1 16, 132, 170; 
see also Ahura Mazda 

I§Sna, 104, 131, 132, 199, 204, 205, 211, 
245, 297 
IsSnl, 267 
J$a-sakhi, 136 
Islamic influences, 11 
I§ma, 314 
i$ta-devata, 9 
ijfipaca, 310 

lsvara / 1 5 vara, 27, S5f., 39, 45 , 46, 50, 55, 
105 & n., 190, 199, 253, 297 
Is van, 267 
It seeing, 108 

J 

jSblla-darSana Upanijad, see Upani$ads 

Jagad-dh5trl, 267 

Jagad-Gaurl, 266 

Jagad-m3t3, 266 

JagannStha, 314 

jagat, 45, 47, 51, 55 

Jagat-caksus, 97 

Jagatl, 340, 341 

jSgrat, 55 

jagrata, 340; see also wakefulness 
Jaiminlya Upani 53 d Br ahmapa , see Br Shmapas 
Jains / Jain philosophy, 1 84 , 276, 277, 304, 
365 

Jaitra, 109 
Jaladhi-ja, 262 

Jaladhipa, 121 
jalajarl, 23 1 
Jala-mQrti, 191 
JaleSvara, 121 

Jamadagni, 171, 172, 317, 318 
Jambavat, 174 
jambu trees, 145 
Janaka, 121 


jana-loka, 67 

Janardana: as Vi§pu, 154, 166 , 259, 368; as 
Rudra, 193 
Japa, 379 

Jar’s-Ear, see Kumbhakarpa 
ja{5, 215 

Ja{3dhara (text), 134 
Jat3-dhara (name of Siva), 191 
JSta vedas, 89 

Javelin-bearer, see Tomara-dhara 
Jaya, 178 

Jayanta, 97, 105n., 109 
Jesus, I 82 n. 

Jewel, the, see Hlra 

jewel, Vi$pu's, 157 

Jewel-Island, see Mani-dvlpa 

Jewel-Palace, the, see Mapi-maptfapa 

Ji?pu, 109 

jlva, 27, 55 

Jlvana, 97 

jnana / Jn5na, SO, 37, 45, 46, 166, 160, 199, 
255, 303, 340 
jfl3na-puri, 220 
jfiana-Sakti, 39, 279 
Jfi5t2, 303 

joining of the head, see Siro-sandhUna 
Joy: Abode of, 202 ; Giver of, 202; Pure, 55, 
56 

Joyful, the, see Nandi; Sukha 
Joyful-Horses, see HarySSvas 
juho, 76 

Jupiter, 166 , 319, 325 
Jupiter Pluvius, 1 1 1 
Jvalana, 89 

Jye$tha, 258, 262 , 284 
Jyejtfia-rzTja, 292, S2J 
JyotirdhSma, 318 
jyotir-vijhana, 324 
jyotis, 51, 52 
Jyotigman, 105, 318 

K 

Kabandha, 280 
Kaca, 325 

Kadru, 161 , 162 , 163, 308 
Kailasa, 136, 220 , 302 
Kaifabha, 185 

Kaivalya Upani§ad, see Upanisads 
kaia, 174, 198, 206f., 239, 276 
kaia/Kila, 45, 132, 133, 200, 201, 202, 
270, 274, 279, 294, 302, 339; see also time 
Kala-Bhairava, 281 
Kaiaci, 134 
Kalahasti, 221 



Index 


5ii 


kSlakanja(s), 143 
KSlanjarl, 267 
Kala-ratrl, 282 
kala tattva, 279 
kaiatita, 4 s, 1 74 , 339 
kaieja(s), 143 

Kali: Siva’s power of time, 263, 268, 270fF., 
343, PI. 24; — , dual aspect of, 27Sf.; — , 
image of, 271fT.; — , & Tara, 275; Vi§pu's 
mace, 157, 178 
k511-blja, 343 
Kalidasa, 38, 136, 299 
Kalika, 263n. 

Kalika Pur5pa, see Purapas 
Kalin ga, 142 
Kaliprlya, 324 

Kali-santarapa Upani?ad, see Upani$ads 
Kali Tantra, see Tantras 
Kali Upani;ad, see Upani$ad$ 

Kali Yuga, X, 175, 176, 180 , 249, 382 
Kalki avatar, 165, 181 , 262 
Kalki Pur Spa, see Purapas 
kalpa, 326 
Kalpa SQtra, 172 

KalySpa, 78, 172n., 195, 199, 207, 210 , 213, 
214, 230, 239, 275, 276, 277, 285, 299, 
340, S55n. 

Kama, 98f., 203, 214, 218 , 261 , 265, 298, 
SOS, S12f., 355 
kama-blja, sisf., S42f. 

K3ma-c3rin, 162 
Kamadeva, 342 
Kama-dhenu, 259, 260 , 316 
KSmakala-vilasa, 239 
KamSkhya, 267 
Kamak^i, 267 

Kamaia, 259, 261 , 283, 291 
Kamaia Tantra, see Tantras 
Kamana, 314 
Kama-paia, 180 
K3mayus, 162 
Kamesvara, 208 
KSmesvarJ, 2 66, 380 
Kamsa, 176 , 178, 179 
Kanchl, 221 
Kandarpa, 314 
Kandasara, 110 
Kanheri, 277 
Kalya, 235 
Kafija-ja, 235 
Kanjana, 314 
kanti, 144 
Kantu, 314 
KanyS, 267 


KanyS-kumarl, 267 

Kapaia-mSlin, 19 1 

Kapalin, 105 

Kapalinl, 267 

Kapardl, 259 

Kapardin, 124 

Kapila, 165, 182f., 189 

Kapi§$hala-ka{ha Sariihita, see Samhitas 

KarambhSd, 124 

karapa deha, 242 

KarapStrl, 7n., lSn., 16 , 23, 27, 29, SO, 33, 
38, 53, 57, 155, 156, 158, 159, 160, 166, 
176, 177, 197, 198, 203, 212, 213, 214, 
215, 219, 222, 223, 225, 226, 227, 230, 
241, 242, 254, 257, 258, 259, 260, 262, 
2 63, 266, 269, 270, 275, 280, 285, 286, 
287, 291 & n., 29Sn., 294, 296, 297, 313, 
338, 362, S80f., 383 
Karburi, 267 
Kardama, 121 
Kardama PrajSpati, 1 83 
karma, 32 
Karma-locana, 199 
Karma-s5k§in, 97 
karma-yom, 43 
Karpa, 96, 109, 172 
Karpa-mo{i, 267 
karpikSra, 210 
KarpurSdi Stotra, 345 
KarpQra-stava, 341, 342, 343, 345 
K3r?pi, 314 
KSrtavIrya, 171, 1 83 
KSrttikeya, 96, 220 , 298, 299 
karySvasthl, 50, 53 
kasa grass, 22 0, 298 
Kashmir, 229, 309, 310 
Hast, 220 f„; see also Benares 
Kasimukti-viveka, 220n. 

KSsipuri, 221 

KaSyapa, 93, 96, 103, 104, 106, 108, 109, 
114, 124, 137, 142, 161, 163, 171, 178, 
187, 236, 260, 305, 306, 307, 308, 310, 
316, 317, 318, 321, 324 
Kasyapa, 162, 170 
Kathaka Samhita, see Samhitas 
Kath5-sarit-s3gara, 200n. 

Katha Upani$ad, see Upanijads 
KatyayanI, 267 
Kauberl, 136 
Kaulavallyam, 350 
KaurnSrl, 287, 298 
Kaumodakl, 156 
kaupa-pa, 310 
Kaurava(s), 171, 179, 180 
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Kausikf, 267 

Kaustubha, 162, 167, 167 
Kavi, 121 

Kaviraja, Gopinatha, see Gopinatha Kaviraja 

Kavitama, 121 

Kavitara, 121 

Kavya (fgi), 318 

kaya, 135 

kayastha, 135 

Kedara-natha, 229 

Kena Upanigad, see Upanigads 

Kentauros, S07n. 

Kesava, 154 
Ketu, 166, 316 
kha, 343 
Khaga, 97 
Khageivara, 162 
khalm(s), 143 
Khaodava, 315 
Kharu, 314 
KhaSa, 310 
KhatvaAga, 217 
khecari blja, 345 
KhySti, 261 
kll ala-pa, 310 
Killer, the, see Mara 
Killer-of-Darkness, see Tamisra-han 
kimpuruga(s), 306 
King-of- Ancestors, see Pitf-rSja 
King-of-the-Animals-resembling-Men, see 
Mayu-raja 

King-of-Birds, see Gamda; VinSyaka 
King-of-the-Elders, see Jyeitha-r3ja 
King-of-the-Fauns, see Kinnara-raja 
king-of-ghosts, see preta-raja 
King-of-the-Gods, see Suradhipa 
king of heaven, see Indra; SureSa 
King-of-Kings, see Raja-raja 
king of mantras, see mantra-raja 
King-of-Men, see Nara-r5ja 
King-of- Planets, see Graha-rajan 
kingship, 118 

King-of-the-Watery- Animals, see Yadaspati 
Kinkara, 314 

kinnara(s), 136, 21 s, SOI, 306, 307 

Kinnara-raja, 136 

kinnarl(s), 145 

Kiratarjunlya, 86 

Kiratl, 267 

kllrh, 314, 342 

Knower, the, see JnStS; Vidvas 
Knower-of-the-Scriptures, see Srutavatl 
knowledge, 35, 37, 43; intuitive, 49, 51; see 
also jhSna; SartijnS; Sarasvati 


Knowledge, Power of, 279 
Kollam an<Ju, 172 
K orrovei, 299n. 

Kojarl, 267 
kr, 175 

Kratu, 302, 317, 318, 323 
kravyada, 89, 310 
kravyada-agm, 90 
krlda, 144 
krlm, 343 
Krisasva, 321 

kriya / Kriya, 45, 46, 47, 199, 2 55, 258, 
323, 340 
kriyS-sakti, 39 
Krodha, 303, 312 
Krodha-ratri, 276 
krodhasanti, 347 
Kppa, 318 
Krsanu, 66 

Krgpa, 24n., 39, 1 10 , 111 , 11 4, 154, 166 , 
179, 259, 262, 263, 313, 315, 323, 324, 
342, 346, 371, 382; avatar, 165, 175ff. 
Kr$pa Upanigad, see Upanigads 
Kf$na Yajur Veda, see Vedas 
Kfta Yuga, 249 
Kptanta, 132 
Krttikas, 298 
Kgama, 317 
kgapata, 310 

kgara puruga, 6, 45, 46, 47, 51, 52, 55, 338 
kgatavikgata-pj-thivl, 282 
kgatra, 83, 128 

kgatriya(s), 101, 169, 170, 171, 177, 217, 
230 

kgetra-jna / Kgetra-jha, 32, 21 1 

kgraum, 343 

kgudra brahmapda, 43 

Kubera, 91, 96, 130, 135ff., 138, 288 , 307 

KuhQ, 319 

Ku-ja, 266 

Kulakeli, 314 

Kularpava Samhita, see Samhitas 
KuUmava Tantra, see Tantras 
KullQka Bha^a, 17 

kumara / Kum5ra, 237; avatar of Vigpu, 
165; Siva's son, 220 , 297fT., 2 99, PI - 22 
Kumara-sambhava, 38, 297, 299 
Kumarikalpa Tantra, see Tantras 
Kumbhakarna, 135 
Kumbhodara, 220 
Kumudapati, 100 
kunda, 355 

KupdalinI, 217, 254, 286, 355, 356 
kunkuma, 355 
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kuptfia, 160 
KuntI, 96 

Kflrma avatar, 165, 167; see also tortoise 

Kurma Pur3pa, see PurSpas 

Huru, S02 

Kuru(s), 142 

Kushan, 298 

Kusika(s), 171 

Kusumayudha, 314 

L 

ladles, 76; ritual, 237 
Lady-of-Sleep, see §iv5 
Lady-of-the-Spheres, see Bhuvanesvarl 
Lajja, S17 

Lak?mana, 173, 174, 175 
Lak$ml, 35, 101 , 138, 167, 173, 174, 178, 
258, 259, 261 f., 284, 342, 355, PL 16 
hk$mi-blja, 342 
Lak$ml-putra, 312 
Lalita, 266 
Lalita-tritati, 349 
Lalita-upakhySna, 277 
lam, 343 

laments, see rodasl 

lamp, in worship, 381 

lance, Karttikeya’s, 96 

Land -of-G old, see Hirapmaya 

Land-of-No-Hindrance, see Vaikupjha 

Lahgalin, 180 

language: distinction between word and 
meaning, 200; elements of, 332; primeval, 
3S4fr., 338; science of, 199; as symbolism, 
3; three meanings of sacred texts, 82; 
Vedanta &, 6; see also Bh3§a; etymology 
Lanka, no, 304, 309, 310, 314, 315; see also 
Ceylon 

laughter, of KSlI, 271 
Law, see Dharma 
Lawgiver, see Manu 
Leader-of-the-Celestial-Host, see Ji§pu 
Leadership, see Dhuri 
leafless, the, see Aparp3 
Left-hand-Deity, see V3ma-dcva 
Left-handed-One, see Vama 
left-hand way, S 82 ff. 

Legality, see Vaidhyata 
Lettered, the, see Ak$ar3 
Libation, the, see Santana 
Liberality, see Mldhusa 
liberation, 56, 231, 235; final, 54; yantra of, 
358; iff also mukti 
life, S6f., 45, 47; man's span, 70 
life-breath, see pr3pa 
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life-energies, iff pr2pa; rudra-pr3pa; Ru- 
dras 

light, 51, 52; lihga of, 229; waving, 381; 
white, 66; see also jyotis; Marlci; PrabhX; 
Uml 

Lightning, iff Sakra-jyotis 
Light-of-Truth, see Satj’a-jyotis 
Like-a-Bee, see Bhramarl 
line, straight, 35 1 

liflga(s), 16, 2 Hi., 131, 144, 203,206, 251, 
255, 279, 352, PI. 19; five, 221; forms of, 
228fT.: of light, 235; owner of the, 235f.; 
worship of, 226'ff. 

Lingd-arcana Tantra, see Tantras 

Linga Pur3pa, see Pur3pas 

lion, Si\j’s, 220 

Lioness, the, see Simhika 

lipi, 350 

Liquor, see Sur3 

Living, the, see Anala 

living-being, ife jlva 

Locana, 302 

location, cosmic, 48ff., 56 
Logic, see Ny3ya 
Lohamudra, 322 
loka, 234 
Loka-cakjus, 97 
Loka-mata(s), 262, 371 
Lokapala(s), 57, ISO, 301 
LokeSa, 235 
Lola, 262 

LomaSa Sarhhita, see Samhitas 
Long-haired- One, see KeSava 
Lord, iff I § vara 

Lord-of-AU-that-Flows, see Sarit-patt 
Lord-of-Ancestors, iff Pitr-pati 
Lord-of- Armies, see Scn3-pati 
Lord-of-Asscmblies, see Sadasas-pati 
Lord-of-Birds, see KhageSvara 
Lord-of-Categorics, see Gapapati; Gapesa 
Lord-of-Constcllations, see Nak$atra-n5tha 
Lord-of-the-Day, see Aharpati 
lord-of-death, see Yama 
Lord-of-the-Dcmons, see Rak$ascndra 
lord(s) of destruction, 27 
Lord-of-thc-Directions, see Dikpala 
Lord-of- the-Elements, iff BhOtaman; BhQ- 
teSa; BhQteSvara 

Lord-of-Elephants, see Gajadhipa 
Lord-of-Ghosts, see BhQteivara 
Lord-of-Gladness, see NandikeSyara 
Lord-of-the-Gods, see Deva-pati 
Lord-of-the-Great, see Brahmapaspati 
Lord-of- Heavenly-Craftsmen. see Rbhukja 



Index 


514 

Lord-of-Knowledge, see MSdhava; VinSyaka 
Lord-of-the-Lotus, see Kumudapati 
Lond-of-Lust, see Kamesvara 
Lord-of-Memorial-Rites, see Sr3ddha-deva 
Lord-of-Obstacles, see VighneSvara 
Lord-of-Obstruction, see Vighna-rSja 
Lord-of-Paradise, see Svargapati 
Lord-of-the-Planets, see Graha-pati 
Lord of Progeny, 45, 48, 50, 55, 81 ; see also 
Praj Spati 

lord(s) of progeny, 27 , 183, 239, 317, 320, 
S 2 l; see also Prajapatis 
Lord-of-Riches, see Dhanapati; Kubera 
Lord-of-Rivers, see Nadl-pati 
Lord-of-the-Senses, see Hr$Ike§a 
lord of sleep, see Siva 
lord of the spheres, see VSsava 
lord-of-tears, see Rudra 
Lord-of-the-Universe, see Vi5va-n5tha 
lord of water, see Varupa 
Lord-of-the- Waters, see Ambu-r3ja; Apam- 
pati; JalSdhipa; JaleSvara; Udakapati; 
VSripa; Varuna 

Lord-of-the-Wmds, see Marutvan 
lotus, 100, 107, 133, 152, 153, 156, 175, 
235, 237, 354, 355, 356; see also Kafija 
Lotus-born, see Abja-ja; Abja-yoni; Kafija-ja 
Lotus-Girl, see KamaW 
Lotus-in-Hand, see Abja-hasta; Padma-p3pi 
Lotus-Lady, see KamalS; Padm5 
Loud-Neigh, see Uccaihiravas 
love, & death, 16 
Lovely-Face, see Sumukha 
Lovely-Hair, see GupakeSl 
Luminous, the, see Candra 
lust, 98, 20 s, 241; divine, 224f.; divinity of, 
see K5me§varl; lord of, 208; see also Kama 

M 

M’s, five, 383 

mace, 180 ; Kubera’s, 96, 136; moon’s, 100; 
Vistiu’s, 152, 153, 156f.; Vi§vaksena's, 
163; Yama’s, 133 

macrocosm / microcosm, 42ff., 52, 55, 56, 
292f., 360, 375 
mada / Mada, 144, SOS, 314 
Madana, 219 

Made-of-Twelve-Parts, see Dvadasalman 

Madhava, 154 

Madhava (r§’0> 819 

Madhu, 185, 318 

Madhu-dlpa, 314 

madhu-priya, 179 

Madhusddana, 154 


MadhvScSrya, 364 
madhyama, 38 
MSdrava, 302 
madya, 383 
Magadha, 142 
Magha, 307 
Maghavan, 109 

magic, 110 ; see also Dattatreya; indrajala 
Magician, the, see Dattatreya; M5y5vl 
magicians, see vet alas 
Magnificent, the, see Maghavan 
Mahabharata, xn., xxvm, 46, 63, 82, 86 & n., 
87, 91,92, 93, 94, 95, 96, 97, 98, 100, 101, 
103, 104, 105, 108, 109, 110, 112, 114, 
115, 118, 119, 120, 121, 124, 125, 128, 
129, 132, 133, 134, 135, IS6, 1S8, 14 1, 
142, 143, 144, 149, 159, 160, 161, 162, 
163, 165, 166n., 167, 168n., 169n., 17Qn., 
171, 172, 175n , 176, 177, 179, 180, 183, 
185, 186n., 187, 191, 194, 195, 196, 201, 
€02, 209, 211, 214, 215, 216, 217, 219, 
227-28, 233, 234, 2S5n., 260, 274, 288n., 
29 2, 293, 2 98, 299, 303, 304, 306, 308, 
313, 315, 316, 317, 322, 326 
Mahabha$ya, 95n., 375 
Maha-bhaya, 121 , 138 
mahabhQta, 27 
mah5-blja, 342 

MahJcapda. 134 
MahS-deva, 193, 194, 204, 206 
Maha-devI, 267 

mahS-kaia / Maha-Kaia, 200 , 202 , 270, 
272 

Maha-Kail, 259, 268 , 270, 274, 275 
Maha-Laksml, 259, 262 f. 

Maha-linga, 22 9f. 

mahamaya, S3, 342 

Mahan, 105, 121 , 204 

MahanSr3yana Upani§ad, see Upani?ads 

Mah2nirvapa Tantra, see Tantras 

maha-pralaya, 276 

Maharajika(s), 302 

Maha-rStrl, 268ff., 274, 284 

Mahar-loka, 67 

Maha-rsi(s), 326 

Maha-Rudra, 259 

Maha-Sarasvati, 259 

MahS-sena, 299 

Maha-sundarl, 276 

MahSsundarl Tantra, see Tantras 

Mahasurl, 267 

mahat, 49, 50, 286 

Mahatmya(s), 256 

mahat-tattva / Mahat-tattva, 52, 177, 291 
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MahS-vamesvara, 266 
Maha-vanI, 260 

maha-vidya } MahS-vidya, 266 , 260, 268 ff. 

MahS-vila, 92 

MahS-virya, 96 

Mahl Yogi, 202 

Mahendra, 109, 171 

MaheSvara, 23, 45, 47, 51, 105n., 160, 198f., 
202, 230, 275 
Mahesvara Sutra, 1 99f, 

Mahesvarl, 267, 287, 342 
Mahtdhara, 193 
mahiman, 79 
Mahim3n, 118 
Mahi$a, 288, 398 
Mahi§a-asura-mardinl, 288 
Mahisa-mardini, 267 
maithuna, 224, 379, 383 
Maitrayani Samhita, see SamhitSs 
MaitrSyapl Upani§ad, see Upani$ads 
Maitreya, 319 
Maitreyl, 36 

Maitrl Samhita, see SamhitaS 
Maitrl Upani$ad, see Upani$ads 
Majumdar, BaradS Kaptha, see BaradS Kan- 
tha Majumdar 
makara, 1 58, Si 2 
Maker-of-the-Day, see DivSkara 
Maker-of-Light, see Bhaskara 
Maker-of-Night, see NiSa-kara 
Makhaghna, 19211. 
mala, sssn. 

M31atl-m3dhava, 86 
malina-mukha, 310 
MaUinStha, 38 
Malyavat, 144 
maihsa, 383 

man: cosmic / universal, 43, 53, 57, 174, 
242; creation of, 72f., 246f.; see also vir3t 
puruja 
mana, 206 
manana, 335 

manas / Manas, 26n., 61, 52, 303, 340 
M3nas3ra, 237 
maptjala, 48 

Mandara, mount, 136, 167, 210 
M3ndb3tar, 21 6 
Mandodarl, 315 

MSpdflkya Upani§ad, see Upani$ads 
Mapi-bhadra, 136 
Mapi-dvlpa, 163 

manifestation, 52, 84, 331; divine, 365; 
limit of, S5i; transcendent principle of, 
52; see also mOrti 


manifest form, of God, 7 
Manifest-Nature, see vyakta 
Manifold-Secret, see Cifragupta 
Mapi-griva, 136 
Mapi-maptfapa, 163 

Man-Lion avatar, 165, 166, I68f., 343; see 
also Nfsimha 
Manmatha, 314 
Mano-ja, 314 
Manojava, 205 
mano-maya-murti, 208 
Manta, 303 

mantra(s), 4, 40,71, 83, 125, 174, 200,213, 
248, 295, 314, 332f., 334fF., 350, 378, 379; 
expanded, S44ff.; kinds of, 337; purposes 
of, 338; seed, 338ff., 377 
Mantra Maharpava, 335, 346 
Mantra Mahodadhi, 337 
mantra-raja, 346 

Manu / Manu(s), 86, 96, 115, 130, 132, 
142, 236, 324, S26f., 334, 372; see also 
Brahma-savarnika Manu; Dharma-savar- 
nika Manu; Indra-s5varpika Manu; Manu 
Smrti; Raivata Manu; Raucya Manu; 
SvSyambhuva Manu; Tamasa Manu 
Manu Satyavrata, I66f. 

Manu Smrti (sometimes designated as 
Manu), 17, 72, 119, 127, ISO, 190, 203, 
228, 268, 307, 317, 326 
manusya yajfla, 280 
manvantara, 318, 327 
manyu, 195 
MSra, 314 
mara, 244 

marlci / Marfci, 236, 244, 517, 318, 32 4 
M3ri?5, 321 
Marka, 326 

MSrkapdeya Pur Spa, see Pur Spas 
Marked-like-a-Deer, see MrpJnka 
MarKed-with-a-Hare, see SaSin 
marriage: ceremony, 90, 283; by capture, 
310; by purchase, 143; by rape, Sio 
Mars, 166, 205; see also AngSraka 
MUrtSpda, 97, 114 
Marudvartman, 92 

Marut(s), 91, i02ff., 107, m, 128, isi, 
138, 246, SOS, 322, 324, 341, 372 
MSruta, 104 
Marutvan, 109 
Marutvat, 104 
marya, 103f. 
mass, formless, 228 f. 

Matali, 110, 142 
Matanga, 283 
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Mataftgt, 28Sf. 

M 5tangl Tantra, set Tantras 
MatariSvan, 89 
MathurS, 178, 179 
Mathura, 135 
matsya, SBS 
Matsya avatar, 155 
Matsya Purapa, see PurSpas 
Matted-haired, see Kapardi 
matured-state, see paripakva 
Maudgala Purapa, see PurSnas 
Mavana, 318 
Max Muller, F., H4n. 

Maya (magician-architect), 145, 508, 315 
m5ya / Mays, 7, 23, 28ff., 32, 50, 53, 94, 
118, 155, 159, 178, 181, 187, 201, 233, 
241, 242, 253, 285, 295, 296, 342, 371 
mSya-blja, 342 
mSyS-sabala, 233 
M3ya-sQta, 314 
M^ySvl, SIS 
M^yi, 314 

mayin, 201 , 241 , 296 
Mayu-raja, 136 

Means-of-Realization, see Sadhyas 

meat, see m3msa 

Medha, 88 

Medhatithi, Si 8 

Medhira, 121 

meditation, 81, 379; daily, 27; see also 
dhy3na; sandhya 
Megasthenes, 299 
MeghadQta, 215, 219 
Meghanada, 110 
Megha-v2hana, 109 
Meghavartman, 92 
Meghavesman, 92 
memory, 26 n. 

Menaka, 264, 305 
mental-being, see mano-maya-mflrti 
mental-knowledge, see vijnSna 
mental-process, see vicIra 
mental-substance, see citta 
mercury / Mercury: as the element, 196; as 
the planet, 101, 166, 206 ; see also Budha 
merit, 26 

mermaid, see dSkini 

Meru, Mount, 90, 91, 110 , I44f., 160 , 163, 
184, 210 

messengers, of Yatna, 134 
microcosm, 27, SO, liaf.; gigantic, 57; see 
also macrocosm / microcosm 
Middle East, 24n. 

Mldhu§a, 109 


Might, see Indra 

Mighty, the, see Bhuri; Sakra 

Mihira, 116 

Miiro, 116 

milk, ocean of, 178 

Milky Way, 1 1 7 

Mfnak$I, 136 

mind, 5i; individual & universal, 53; three 
states of, 150; see also manas 
Miraculous, the, see Dasra 
Misery, see Nir^ta 

misfortune, pacifying of, mantra for, 346f.; 

see also AlaksmI; Nirrti 
Mismformed-Eyes, see V;rupak?a 
Mita, 106 
Mithra, 116 

Mitra, 57, 113, ll5f., 1 1 7, 118 , 320 

Mitra-Varupa, 83, 128 , 255, 322 

moda, 144 

Modesty, see Lajja 

moha / Moha, 181, 276, 296, SOS 

Moha-ratrl, 283, 284 

Mohl, SI 4 

Mohinl, 165, 186 f., PI. 14 
Momer-Williams, M., 30 s 
monism, & nondualism, 1 1 
monkey kings, see Sugriva, Valin 
monosyllables, number of, S36 
monotheism, 8f.; shortcomings of, 10 
moon, 48, 49, 51, 83, 98ff., 238, 288, 323; 

Siva &, 215; see also candra; Soma 
Moon-crested, the, see Candra-Sekhara 
moral code, 1 50 
Morality, see Vivasvat 
moral values, 28 , 181 
mortals, see marya 
Mother, the, see Ambika 
Mother-of-the-God-of-War, see Skanda- 

mata 

Mothers, Seven, 287 
Mother-Star, see T5ra-amba 
Mother-of-the-World, see Jagad-mata, 
Loka-mata 

Motilal Sarma Gautf, 67, 71, 75, 93n., 276, 
S17n. 

Mountain, see Parvata 

Mountain-born, the, see Adri-ja; Giri-ja 

Mountain-Lord, see Girisa 

mountains, 87 

mouse, see mu§a; mfl$aka 

mouth-of-fire, see vahni-mukha 

movement, see gati 

Mover-of-Mountains, see Agasti / A gastya 
Mover-of-the-Unmoving, see Agastya 
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moving-one, the, 45, 51, 55 

moving-universe, see jagat 

Moving-on-the-\Vaters, see NarSyana 

MrfS, 267 

Mriani, 267 

Mrganka, 100 

Mrga-siras, 184 

Mfgavyadha, 105 

mrta, 16 

mrtyu / Mftyu, 121, 132, 138, 245 

Mrtyum-jaya, 207 

Mud, see Kardama 

Mudgala Upanisad, see Upani§ads 

mudra, 333, 350, 362, 383 

Muhira, 314 

mujavan, 77 

mukhya rflpa, 369 

Mukta, 319 

Mukta-keSinl, 267 

mukti, 227, 358 

Mukunda, 108 

MQla, 307 

mQla-ajfiana, 270 

mala prakfti, 264 

mOla-trikopa, 231 

mOla-yantra(s), 332 

Multicolored, the, see Citrabhanu^ 

Multicolored-Horses, see §abal-5svas 

multiplicity, 23, S3, S5f.; existence as, 7f.; 

see also Lak?ml; rajas 
Munijaka Upani§ad, see Upani?ads 
Mura, 136 
Murmura, 314 
mOrti, 4, 244, 246, 363 
Murugan, 299 
mu$a, 297 
mOsaka, 296f. 

music, 333, 362; science of, 199; see also 
Narada 

musical notes, see svara 
musicians, celestial, see gandharvas 
Must'ika, 178 
mOtra, 383 

mythologies, purpose of, 4 

N 

N5bh3ga, 318 
Nabhi, 184 
Nabhi-ja, 235 
nlda, 174, 203, 339 
Nadl-pati, 121 

n3 g a ( s )» 77 > 95, 119. 121, l37 » ,4S * 161, 
163, 301, 308f., 370, PI. 29 
Naga(s) (tribe), 142, 309 


naga-loka, 308 
Nag3ntaka, 162 
Nagara, 135 
Nahusa, 323 
Naimi?a forest, 308 
nairrta(s), 121, I37f. 

Naked, the, see Kolarl 

nakedness, Kali’s, 273 

naksatra / Nak§atra, 69n., 83, 86, 97f., 119 

Nak§atra-natha, 100 

naktan-cara, 310 

Nakula, 129 

Nala, 314 

Nalakubera, 136 

name, & form, 332 

naming of child, 130 

Namuci, 107 

Nanda, 177, 178, 212 

Nandaka, 160 

Nandana, 110 

Nandi, 220 

Nandikesvara, xxix, 220, 316 
Nandikesvara Kasika, 200n. 

Nandin!, 320 
NanyadrS, 106 

nara / Nara, 165, 182 , 234, 293, 303, PI. 12 
Narada, 9lf., 165, 176, 178, 187, 317, S2Sf. 
Narada P3ncar atra, 187, 225, 26Sn. 
Naradlya Dharma Sastra, see Sastras 
Naradlya Saiiihtta, see Samhitas 
Nara-raja, 136 

Narayana, 151, 154, 165, 182 , 234, 303, PI. 
12 

Narayapa Upam§ad, see Upamjads 
Narmada, river, 171 


Nasatya(s), 128, 129 

Nature, 4 & n., Slf., 33, 42, P> s - -• 3 • baslc - 

jk pradhina; nontranscendent, 45, 47; 
transcendent, 45; unmanifest, 286; ire also 


prakfti; SIta 

Natya Sastra, see Sastras 


naudhasa, 66 

navel, 27 , . 

Navel-born, see Nabhi-ja 

Naya, SOS 

necklace, 163, 175 

Nepal, 136 

neti neti, 7 

Netra-yoni, 108 

Never-decaying, see Ak$obhya 

Never-falling, see Acyuta 

New-Moon Day, see KuhO 


nidhana, 224 
nidhi-vidya, 137 



nidra-stambhana, 347 
Nigama-kalpalata, 378 
night, 269ff.; transcendent, 274; see also 
Ratrl; Yaminl 

Night, Divine, see Divya-r2trl 
Night-of- Anger, see Krodha-r3trI 
Night-of-Courage, see Vlra-r3trl 
Night-of-Death, see K51a-.rS.trl 
Night-of-Delusion, see Moha-rStrl 
Night-of-Eternity, see Maha-rJtrl 
Night-of-Frustration, see Dlrupa-ratrl 
Night-of-Realization, see Siddha-rStrl 
night-wanderers, see rakgasas 
Nikumbha, 220 
Nlla-katJlha, 191 
Nlla-lohitS, 300 

Nilarudra Upamgad, see Upanigads 

nim fruit, 198 

nimitta, 233 

nirSlamba, 230 

Niraya, 308 

nirgupa, 233 

Nirmocana, 143 

Nirmoha, 319 

Nirpta, i37f. 

Nirfti, 105, 121 , 131, 138, 282 , 372 
nirukta, 243 

Nirukta, xxvii, I00n., 1J4, 128, 140, 195 , 
223, 305 
Nirutsuka, 319 
nirvikSra, 229 
nisS-cara, 310 
Nisada, 161, 308 
Nisa-kara, 100 
NiSajha, 179 
Niscara, 3 1 8 
Nigprakampa, 319 
Niti-ghoga, 324 
Nity3, 267 
nitya devata, SOI 
nitya-pralaya, 281 
NitySgotJa, 349 
Nivaha, 105 
niv5ta-kavaca(s), 143 
nobility, see Aryaman 
noble, see Ary 3 

Noble-Ones, 64; see also Aryas 
nonaction, 25, 26, 28; way of, 382 
nonattachment, 36; see also vair5gya 
non-being, 9, 20, 22, 54, 243, 248; see also 
asat 

nonduality /nondualism, 7, 9, 11 
Nonevolved, the, 32, 50, 53, 56; see also 
avyakta 


nonexistence-at-all-times, see atyanta- 
abhSva 

nonexistence-after-destruction, see pradh- 
vamsa-abhava 

nonexis fence-prior- to-existence, see pr 2g- 
abhSva 

nonexistence-in-something-else, see an- 
yonya-abhava 
Nonfcarful, see Aghora 
nonmonism, 11 
Nonviolence, see AhimsS 
noose, lio, 120, 133; Siva’s, 218 
noose-carrier, see Fasin 
Northern Ancestor, see Kuru 
Not-Othenvise, see NanySdrs 
Nourisher, see Bhartp; Pagan; Savitr 
nrcakgas, 310 
npjagdha, 310 

Nrsimha, 154, 165, i68f., PI. 10 ; see also 
Man-Lion avatar 

Nrsimha-purva-tapinl Upanigad, see Upani- 
gads 

Nrsiihha-uttara-tSpini Upanigad, see Upani- 
§ads 

number(s), 3, 6, 293, 337 
nySsa, 377 
NySya, 6, 200 

nymphs, celestial, see apsarases 
O 

obeisance, 381 

object of perception, so; see also artha 
objects-of-human-life, see purus 5rtha 
Oblation-bearer, see HavyavJhana 
Oblation-eater, see Hutabhuj; HutSsa 
Obstruction, see Vighna-asura 
ocean, churning of, 66, 100, 101, 109, 138, 
163, 167, 184, 186, 261, 305, 316 
Ocean-born, see abdiii-jau; Jaladhi-j5 
offering, see moon; soma; Svaha 
Offspnng-of-Rudra, see RQdra-sunu 
Of-Misinformed-Eyes, see VirOpakga 
ogresses, see dakinis 
o-hS-i, 344 
one, the number, 6f. 
one-by-whom-one-lives, see Anilas 
one-who-lives-as-long-as-he-pleases, see 
KamSyus 

opposites: coexistence of, 5; tension of, 253; 

union of, 264, 265 
Order, see Dhatp 
Ordinator, see Vedhas; Vidhi 
orientation, l29f.; of images, 153 
Origin, see Adya 
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ornaments, for image, 380 
Osiris, 12 

Otherwise, see Anyadfs 
Ouranos, 121 
Owl, see UlQka 
Owner-of-Arrows, see l§ma 
Owner- of- Wealth, see Vasislha 
Owner-of-the-Wonder-Chariot, see Citra- 
ratha 

P 


PadmS, 259, 261 
Padma-bandhu, 97 
Padma-lSncana, 267 
Padma-nabha, 154 
Padma-papi, 97 
Padma Purana, see Pur Spas 
PaisSci, 310 
Pak?i-r3t, 162 

Palace of Victory, see Vaijayanta 

pal Ida, 310 

palSla, 310 

palanka$a, 310 

palm, 180 

Pafica-Snana, 191 

paficadaSl, 349 

PSficajanya, 155, 167 

pafic5k?ara, 348 

paRcSnana, 210 

PancavirhSati BrShmapa, see BrShmapas 
P5cjava(s), 129, 171, 176, 180 , 815 
Panegyrist, see Bha^a 
Papi, ill 

PSpini, xxix, 200n 
PSpini Sutra, 31 
pannaga, 308 
Pannaga-nSsana, 162 
pantheon, Hindu, 12 
parS (transcendent power), 32 
parabrahman, 50, 279 
paradise, see jana-loka 
parama, 31 
parama siva, 55 
paramStman, 45 
paramesalayStmikS, 269 
paramesthi-mapdala, 67 
paramesthin / Paramesthin, 48, 50, 69n., 83, 
92, 98, 235, 236, 339, 371 
pSramesthya-soma, 93 
paramesvara, 169 

ParameSvara SamhitS, see SamhitSs 
Parafljaya, 110 
pars prakfti, 45, 46 
Para Puruja, 372 


pars Sakti, 345 
Parasara, 185 
parasol, 120 , 160 
parasu, 171, 217 

Parasu-RSma, 70, 165, 166, 170fF., 217, 261 

ParSsurama (r§i), 318 

parSt parah, 269 

para-vac, 38, 39, 231 

ParavSpi, 298 

ParijSta tree, 111, 167 

paripakva, 241 

Parivaha, 105 

Parivita, 237 

Parjanya, 72, ill, 115, 126 , 205, 245, 318 
parrot, 312 

part-left-over, see ucchista 
PSrusya, lio 

parvata / Parvata, 187, 264, 323 
Parvatl, 174, 215, 254, 263f., 265, 266, 274, 
292, 298, PI. 23 

pSSa, 45, 48, 49, 50, 55, 209, 218 
PSsm, 132 

pasu, 45, 48, 49, 51, 55, 209 
Pasupata, 217 

PaSupatl, 45, 48, 49, 50, 55, 196, 204, 205, 
208ff. 


paSyaka, 95n. 
pagyantf, 38 

paSyantl-madhyamS-vaikharl, 231 

PStSla, 163, 308 

PStSla Gangs, 221 

Patafijali, xxix, 298, SOS, 337, 369 

Path-of-Birds, see VihSyas 

Path-of-the-CIouds, see Meghavartman 

Pa th-of-the- Winds, see Marudvartman 

paths, two, to liberation, 26 

Patience, see DSnta 

Patriarch, see PitS-maha 

pauloma(s), 143 

Pauloml, 287, 321 

PSvaka, 86, 88, 89, 97, 299 

PSvamSna, 88 

PSvana, 91 

Peace, see §3nti 

Peace-of-the-Night, see UmS 
peacock, 293, 300 
Pearl-eared, see Karpa-motl 
Penance, see Tapas 
penis, 1 10 ; see also lihga 

pemeprion? so, 45; centers of, fc 

so; & the cosmos, SO; mental, 51, 52, 5t 
time, l5f.; see also jnSna 
perfume, as offering, 380 
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perpetual-destruction, see nitya-pralaya 
Person, S4f., 53, 54; & Nature, 35, 44; 
see also puru§a 

personification, see anthropomorphism 
Pervader, the, see Vigpu; see also Heli 
pestle, 163, 180 
Phala, 180 

phallus, 16, 265; see also linga 
phallus-god, 223; image, 2S0f. 
phat, 343, 378 

philosophy, Hindu, three outlooks of, 6 

physical bodies, see sthula bhQta 

Pillar, see SthSpu 

PinSka, 217 

PinSkin, 105, 217 

pinda(s), 47, 307 

Ping5, 267 

Piflgak?a, 137 

pifigaU, 216 

Pingala Tantra, see Tantras 
PiftgeSa, 89 
Pippala, 116 
pippala tree, 138, 178 
pi§9ca(s), 143, 213, 302, 310 
PitS-maha, 234 
PltSmbara, 158 
pitcher, 15 

pitf, 145, 245, 307, 372 

pitf-loka, 74 

Pitp-pati, 132 

pitr-rSja, 117, 132 

Pitf-rQpa, 105n. 

pitr yajna, 280 

pitp-yana, 355 

Pivara (r§i), 318 

planes, three, 46, 50 

planets, 165f., 201 

plants, 28 

Plavanga, 89 

play, see krltja 

Pleasantness, see Rocaka 

Pleasing-to-All, see Abhinandana 

Pleasure, see Pippala 

Pleasure- Mountain, see Kailasa 

Pleiades, 298, 299f.; see also Krttikas 

plow, 163, 180 

Plow-bearer, see Hala; Halin 

Plower, see Phala 

Plow-holder, see Hala-bhft 

Plowman, see Langalin 

plowshare, 179 

point (-limit), 19, 50, 52f.; see also bindu 
poison, 217; see also halahala 
poker, sacrificial, 162 


polarization, see vftti 
Polestar, 105; see also Dhruva 
polytheism, 9 

Pot-bellied, see Kumbhodara 
potentiality, germinating, 50, 53 
poverty, goddess of, see Daridra 
porver, personified, 5l; potential, active, & 
applied, 47; see also Vibhu 
power-of-action, see kriy5-$akti 
Power-of-the-Antigods, see MahSsurl 
Power-of-the-Boar, see V3r3ht 
power-of-cohesion, see Vi$nu 
power-of-co-ordination, see sandhinl 
power-of-disintegration, see Siva 
power-of-enjoyment, see 2 hl 2 dinl-£akti 
power-of-expression, see praksla 
Powerful, the, see Mahija 
Powerful-One, see Indira 
Power-of-the-Immense-Being, see Brah- 
mSpl; Brahml 

power-of-knowledge, see jfi9na-Sakti 
Power-of-Lust, see Rati 
Power-of- Might, see Indr3pl 
Power-of-Pervasion, we Vai$pavl 
Power-of-the-Thunderbolt, see Vajra-yogini 
Power-of-Time, see Kali 
power-of-understanding, see samvit 
Power-of-Umversal-Dommion, see MaheS- 
varl 

power-of-will, see iccha-§akti 
Power-of- Youth, see KaumSri 
PrabhS, 96, 1 36 
Prabha-kara, 97, 100 
PrabhSsa, 86, 314 
Prabhasa K?etra, 325 
Viabhlta, 90 
Prabhu, 118 , 303 
Prabhflti, 121 

Pracetas(es), 121 , 317, 321, 372 
pradhSna / Pradh3na, 32, 157, 177, 222, 
303, 367, 369 
pradhvaiiisa-abh3va, 240 
Pradyumna, 154, 313 
pr3g-abh3va, 240 
praghasa, 310 
Prag-jyotisa, 143 
Prahlada, 141, 168 , 298 
praise, see stuti 
praise, in worship, 381 
Prajapati, 45, 48, 50, 55, 57, 67, 79, 80 , 81 , 
83, 97, 118, 123, 124, 140, 142, 146, 165, 
168, 194, 195, 209, 219, 233, 234, 235, 
236, 2S8ff., 244, 247, 260, 26J, 288, 313, 
314, 326, 344, 371 
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Prajapati(s), 27, 142, SOI, S20; MahS-r*is 
as, 326; r§is as, 236; see also Lords-of- 
Progeny 

pr5japatya-agm, 90 
prSjna, 55 f. 
prajiiSna, 49 
prajnSnStman, 51 
Prajna-pJramita, 281 
prakasa, 203 
prakSsa-pradhlna, 208 

Prakrt, 310 

prakrti / Prakrti, 4, 56, 3lf., 33, 34, 44, so, 
56, 64, 112, 163, 177, 201, 209, 211, 216, 
223 224 233, 242, 253, 254, 265. 286, 
333, 352, 353, 382 
prakrti tattva, 279 
PrSpa (r$i), 318 

pr3pa / PrSpa, 27, 36, 45, 46, 47, 56, 77, 
80, 83, 102, 103, 206, 209, 238, 244, 256, 
264, 265, 303, 340 
prSpa-mantra, 378 
pr Sna-maya-mOrti , 208 
pr3pa tattva, 156 
pr3p3y3ma, 377 

Prapancasara Tantra, see Tantras 
prSrabdha, 270 

Prasna Upanijad, see Upani§ads 

prastlva, 224 

PrSsuti, 321 

Prathama, 270 

pratihara, 224 

Pratihartp, 106 
prati$tha, 22 
Pratyu§a, 86 
Pravaha, 105 
Pravaha, 105 
pravargya, 71, 72, 281 
pravijja, 242 
prayer, 370f. 

preliminary-laudation, see prastava 
prem, 343 

preta(s), 27, 213, 301, 302, 311 
preta-raja, 132 

pre-Vedic India, gods of, l4lf. 
prevention-of-sleep (mantra), see nidra- 
stambhana 

previous deeds, see pr3rabdha 
primeval-waters, see ap; Ira-ja 
primordial-seed (mantra), see adya-blja 
Primordial-Vastness, see Aditi 
Princely-Ones, see Maharajikas 
principial-aperture, see brahma-randhra 
Principle-of-AU, see brahma 
principles, sovereign, see Adityas 


principles-of-the-elements, as mahabhQta, 
27; as tattva, 25 
Prlti, 317 
procreation, 224 
Procreator, the, see Savita 
Profundity, see Virana 
Progenitor-of-Knowledge, see Veda-siras 
Progress, see Unnati 
proportions, 362 

Prosperity, see Pu§an; Rddhi; Revatl 
Prosjhapada, 136 
protection, see trSpa 
Protector-of-Desires, see Kama-pala 
Proud, the, see AbhimanI 
Pj-Sm, 104, 125 

Pfthivi / Pfthivi, 51, 69n., 85, 86, 87, 131, 
168, 326 
Pfthivl-blja, 314 
ppthivl-loka, 67 
prthivi-pinda, 67 
Pfthu, 87, 165, 185f., 326 
Pfthu (r?i), 318 
Prudent, the, see Naya 
Pudenda-eyed, see Netra-yom 
pQja, 375 
pQjana, 376f. 

Pulaha, 137, 317, 318 
pulaka(s), 306 

Pulastya, 135, 137, 142, 143, 236, 309, 317, 
318 

Puloman, 107, 109, 142, 287 


purhs, 367 
pumsavana, 324 
punishment (s), see dap<Ja*. sdla 
Pupyaha-vacana, 294 
pupyajana(s), 372 
Puraiiidara, 109 

Purana(s), 86, 95, 100, 103, 107, 109, 110, 
114 123, 124, 127, 130, 137, 140, 163, 
165' 177, 185, 188, 199, 214, 223, 227. 
«28 236, 239, 256, 274, 280, 292, 302, 
310, 312, 314, 320, 321, 323; see also 
Saiva Pur Spas 

Acni P., 88, 105, 166n., 167n., 168n., 
I70n.. I73n. t 175n. f 179, 181m, 


189, 292, 303 

Bh 3 gavata P., 91, 100, 101, 103, 104, 
105, 107, 108, 109, 111, 115, U8, l 22 . 
jog 135, 136, 137, 145, 157, 159, 162, 
164 165, 166n., 167, 169n., 170n., I75n.. 
177,' 179, 180, 181, 182, 183, 184, 185, 
186n., 187, 198, 201, 225, 235n., 316, 
321, 323, 363, 367, S7lf., 378, 382 
Bhavisya P., 93, 18in. 
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Brahma P., 101, 159, I68n., I69n., 
170n., 17Sn., 175n., 179, 18ln., 183n., 
184n., 185n., 186n., 187, 189, 240 
Brahmapgla P., 105, 106, 109, 1 10, 123, 
172, 179, 185, 236, 277, 317, 321, 322n. 

Brahma-vaivarta P. f 111, I79n., 180, 
182n., 18411., 187, 198, 256, 292 

Devi Bhigavata P., 101, 136, I69n., 
I70n., 17Sn., 175n., 182, 185, 187, 2 55, 
257, 265, 322 

Devi P., 105, 269 
GapeSa P., 108 
Garutja P„ 159, 161, 256 
Kaiika P., 87, 100, 163, 316 
Kalki P., 181 

Karma P., 168n., 173n., 179n., 194, 
195, 256, 318 

Liftga P-, 23, 168n., 169n., 173n., 
175n,, 18ln., 186n , 189, 191, 197, 200, 
202, 205, 206, 209, 211, 217, 222, 230, 
231, 236, 237 

Markapijeya P., 94, 95n., 96, 109, 133, 
167, 182, 183, 234, 237, 245, 249, 286, 
288n., 318, 319, 321 

Matsya P., I04n., I05n., 160, 161, 165, 
166n. t 169n., 170n., 181n., 182n., 183n., 

184, 185, 186n., 189, 235, 236, 319, 321, 
S22n. 

Maudgala P., 7n., 294, 295 
Padma P., 101, ill, 133, 135, 137, 
1 53-54, 155, 167n., 168n., 169n., 170a, 
173n., 174, I75n., 185, 186n., 195, 201, 
240, 260, 317, 322 

Siva P., 141, 189, 191, 211, 222, 223, 
227, 229, 230, 236, 292, 299, 305, 325 
Skanda P., JOO, } 08, 189, 228, 234, 
235, 294, 299, 305, 325 

Vamana P., 103, 104, I70n., 182n., 
186n. 

VarSha P., 165, i66n , l79n., ism , 
308 

V3yu P., 101, l68n., I70n., I8ln., 
18Sn., 184, 185n., 305, 310 
Vi§pu-dharmottara P., 100, 168n., 
170n,, 18Sn., 185n., 186 & n., 211 & n. 

Vl§puP., 8, 32,36, 86n., 88,91,92, 95, 
100, 101, 103, 114, 115, 135, 142, 155, 
156, 157, 158, 160, 163, 167n., 168n., 
169n., 175n., 179, 180, 182n., 183, 184, 

185, 186 & n., 193, 195, 201, 2S4n., 236, 
261, 302, 306, 309, S21n., S67ff. 

Puranjaya, 108 
purification, S77f. 

Purifier, the, see PSvaka 


Purifying, the, see PSvamana 
Purity, see Anal 5; Suci 
pQrpavat3ra, 165 
puro-jyotis, 88 
PurO-ravas, 302 

puruja / Puruja, 34, 35, 44, 91, 106, 177, 
201, 222, 223, 230, 243, 352, 353 
puru$3rtha, 348 

Puru?a SQkta, 91, 227, 230, 242 
Purujottama, 154 

PQ$an, 113, 115, 117, 123f., 129, 246, 255 

Pujkara, 92, 120, 121, 235 

pu§kara-srajau, 129 

Pu$pa-dhanus, 314 

Pu$pa-giri, 120 

Pu$paka, 136 

Pu?pa-$ara, 314 

Pujpodaka, 134 

pyre, funeral, 273 

Q 

qualities, see gupas 
Queen, the, see R3jnl 
Queen-of-Knowlcdge, see VinSyikS 
Queen-of-Queens, see Raja-raje$var! 
quiver, 156 

R 

RSdha, 177, 178, 263, 265, SIS 
Radhika, 177 
radiance, see kanti 
Radiance-of-Soma, see Svarbhanu 
Raga-vpita, 314 
Raghuvamsa, 220 

R3hu, 99, 166, 3 1 5f. ; see also boar avatar 
rai, j 1 7 

rain, god of. 111, 126 
rainbow, see lndra-dhanus 
Rain-Giver, see Parjanya 
Raising-of-the-Standard-of-lndra, see Sakra- 
dhvajotthana 
Raivata, 105, 179 
Raivata Manu, 318, 327 
R3ja-r3ja, 136 
R3ja-rSjesvarI, 279 
raja-rsi(s), 317 
Rajas (r?i), 318 

rajas, 23f., 26ff., 34, 39, 40n., 45, 50, 54, 55, 
56, 85, 192, 201, 232, 239, SOI, 338, 340, 
352, 354 

rajas-ahamkara, 155 
Rajas!, 267 

Rajasuya, 101, 245f., 315 
R3ja Taranginl, 309 
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RSjn!, 96 
RSkS, 319 
rak?as, 89 
R5k?as, 310 

rSk$asa(s) / rSk§asI, 121, 137, 142, 143, 
245, SOI, S09f., S10 
Rak$asendra, 136 
Rakta-dantI, 267 
rakta-pa, 310 
Raktapak$a, 162 
ram, 344 
rSrii, 174 
ram (animal), 88 
Rama, 314 

RSma, 109, 165, 166 , 236, 262, 310, 314, 
32$; image of, 175; mantra, 174 
Rama-with-the-Ax, see Parasu-RSma 
Rama-the-Strong, see Bala -Rama 
Ramacandra, 320 

Ramacandra avatar, 165, 170n. f 171, I72rf. 
Ramacandra Sankara Takkl, 39 
Ramacandra Sarma, B., S06n. 
Rama-carita-manasa, 70, 176 
Ramapa, 314 . 

Rama-purva-tapinl Upani?ad, see Upam$ads 
Rama-rajya, 173 

Ramayapa, 96, 104n., I05n., 106 , 1 10 , 111, 
114, 135, 136, 140, 167, 170n., 171, 173, 
183, 186n., 189, 195, 234, 236, 305, 309, 
313, S22n., 323 
Rambha, 305 
rasa, 16, 51, 52, 255, 305 
Rasayapa, 162 
Rathantara, 161 
Rathantara Saman, 344 
Rathltara, 319 
Rati, 263, 312, 313 
Ratna-garbha, 136 
ratrl / Ratrl, 270 
ratri-cara, 310 
Ratrl SQkta, 269 
Raucya Manu, 319, 327 
RaudrI, 258 

Ravapa, 110 , 135 , 173, 189, 236, 305, 310, 
315, PI. 17 
Ravi, 97, 115 
Ray-of-Light, see Prsni 
rayi, 117, 238, 244 
Rbhu, 304 
Rbhu(s), 123, 304 
Rbhuk§a, 109 
Rddhi, 120, 267, 292 
reality, 37, 258; see also sat, satya 
Realization, see Siddhi 


Realized, the, 303; see also Siddhas 
reason, & faith, 13 
rebirth, 54 

Recognizable-from-her-Lotus, see Padma- 
lSficanS 

red, 85, 88, 138, 159, 208, 212, 237 
Red-One, the, see Arupa; Rohipl; Rohita; 

Seyyan; Seyyavan 
Red-toothed, see Rakta-dantl 
Red-winged, see Raktapak§a 
Reed-Axle, see NalakQbera 
Regent of Space, see Divas-pati 
reins, 45, 48, 49, 50, 52, 55; see also p3§a 
relation, see vy3p3ra 
relation, & existence, 7 
relationships, 37 

religion, 33i; purpose of, 4 

Remainder, the serpent, l62f.; see also Se§a; 
Se§a-n3ga 

Remembrance, see Smara 
Remover, the, see Hara; Hari 
Remover-of-Desire, see smara-hara 

Renou, L., & Filliozat, J., 24n., 149n., 
I66n., S04n., 306n., 316n. 


RepukS, 172 ^ 

Rescuer of the Earth, see Govinda 
Reservoir-of-Water, see Pu§kara 
resonance, see k313tlta 
Resorber, see Sankar?apa . 

Resplendent, the, see BhUritejas; Jyoti$man; 
Suvarcali; Vivasvat 

Resplendent-City, see BhSsvatl; Mil; KS§1- 
puri; Vivasvatl 
Resplendent-One, see Devi 
resulting-stage, see kSrySvastha 
retas, 21 8 
Rev3, 312 
Revanta, 96 
Revatl, 116, 179 
Revatl-ramapa, 180 
revolving-tendency, see rajas 
Rg Veda, see Vedas 

rhythm-of-the-letters, see varpa-m5trka 
rice, offering of, 381 
Rich-in-Light, see Vibhavasu 
Riding-upon-ttie-Clouds, sit Megha-vahana 
Riding-on-a-Lion, sir Siiiiha-rathl; Simha- 
vahanl . 

Riding-on-tbe-Swan, sit Hamsa-vShana 
righteousness, 36; sit also dharma; Vivasvat 
373 . 374ff.; sacrificial, 


ritual action, 25 
Ritual-Skill, see Dak?a 
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Brahma P., 101, 159, 168n., 169n., 
non., I73n., I75n., 179, I8in., I83n., 
184n., 185n., 186n., 187, 189, 240 

Brahmaptfa P-» 105 , 106, 109, no, las, 

172, 179, 185, 236, 277, 317, 321, S22n. 

Brahma-vaivarta P., ill, I79n., 180 , 
182n., 184n., 187, 198, 2 56, 292 
Devi Bhagavata P., 101 , 136, I69n., 
170n., 173n., I75n., 182, 185, 187, 255, 
257, 265, 322 
Devi P., 105, 2 69 
Ganesa P., 108 
Garuija P., 159, 161 , 256 
KSlika P., 87, 100 , 163, 316 
Kalki P., 181 

Kfirma P., 168 n, I73n., 179n., 194, 
195, 256, 318 

Liftga P., 23, I68n., I69n , I73n, 
l75n, I8in., I86n., 189, 191, 197, 200, 
202, 205, 206, 209, 211, 217, 222, 230, 
231, 236, 237 

Markapcjeya P., 94, 95n., 96, 109, 133, 

167, 182, 183, 234, 237, 245, 249, 286, 
288n., 318, 319, 321 

Matsya P., I04n., lofin , 160 , 161 , 165, 
I66n., I69n., I70n., I8in., I82n, I83n , 

184, 185, 186n., 189, 235, 236, 319, 321, 
322n. 

Maudgala P., 7n., 294, 295 
Padma P., 101 , 111 , 133, 135, 137, 
153-54, 155, 167n., I68n., 169n., 170n., 
17Sn , 174, 175n., 185, I86n., 195, 201, 
240, 260, 317, 322 

Siva P., 141, 189, 191, 211 , 222 , 223, 

227, 229, 230, 236, 292, 299, 305, 325 
Skanda P., 100 , 108, 189, 228 , 234, 
235, 294, 299, 305, 325 

V2mana P., 103, 104, 170n., 182n., 
186 n. 

Varaha P., 165, 166n., 179n., I81n., 
308 

VSyu P., 101, 168n., 170n., I 81 n , 
183n., 184, 185n., 305, SIO 
Visnu-dharmottara P., loo, I68n., 
I70n., 183n., I85n., 186 & n., 211 8c n. 

Vi$pu P., 8, 32, 36, 86n., 88, 91, 92, 95, 
100, 101, 103, 114, 115, 135, 142, 155, 
156, 157, 158, 160, 163, 167n., 168n., 
169n., 175n., 179, 180, 182n., 183, 184, 

185, 186 8c n., 193, 195, 201, 2S4n., 236, 
261, 302, 306, 309, S2in., S67ff. 

Puranjaya, 108 
purification, 377f. 

Purifier, the, see PSvaka 


Purifying, the, see PavamSna 
Purity, see Anal 2; Suci 
pQrp2vat§ra, 165 
puro-jyotis, 88 
PurQ-ravas, 302 

puru?a / Puru?a, 34, 35, 44, 91, 106 
201, 222, 223, 230, 243, 352, 353 
puru?5rtha, 348 

Puru$a SQkta, 91, 227, 230, 242 
Purufottama, 1 54 

Pfljan, 113, 11 5, 117, 12 3f., 129, ■ ‘ 

Pu§kara, 92, 120 , 121 , 235 

pu$kara-srajau, 129 

Puspa-dhanus, 314 

Pu$pa-giri, 120 

Pu§paka, 136 

Pu§pa-sara, 314 

Pujpodaka, 134 

pyre, funeral, 273 

Q 

qualities, see gupas 
Queen, the, see Rajfil 
Queen-of-Knowledge, see Vin. 
Queen-of-Queens, see Raja-rf, 
quiver, 1 56 , 

R 

R2dh2, 177, 178, 263, 265," 

Radhika, 177 ' 

radiance, see k2nti l « 

Radiance-of-Soma, see Sva , 
R2ga-vrnta, 314 - 

RaghuvamSa, 220 \ 

R2hu, 99, 166 , Sl5f.; see , 
rai, 117 _ 1 

rain, god of, 1 1 1 , 126 
rainbow, see Indra-dhar'-, 

Rain-Giver, see Parjam 
Raising-of-the-Standar 
dhvajotthana 
Raivata, 105, 179 
Raivata Manu, 318, l 
R2ja-raja, 136 
Raja-rajeSvarl, 279 
raja-r?i(s), 317 
Rajas (r?i), 318 ’ 

rajas, 23f, 26ff., 34 ♦ 

56, 85, 192, 201- 
352, 354 

rajas-ahamkara, 1 
Rajas!, 267 
RajasQya, 101 , 2 
Raja TaranginI, 
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Ritual-Utterance, see SvadhS; SvSha 
rivers, 87 

Rk, 1 61 , 247, 248, 8 1 9, 340; see also Rg Veda 
Roar-of-thc-Cloud, see MeghanSda 
Roaring-One, see Vaivasvatl 
Rocaka, 302 
rodasl, 87 

Rod-bearer, see Dapdadhara; Dapdin 
Roga, 134 

Rollipl, 101, 122, 178, 179, 206, 210, 284 

Rohita, 97 

Rohita, 236 

Rohitaiva, 89 

Romaka, 304 

rooster, 298 

Root-Nature, see mala prakfti 
root-triangle, see mdla-trikopa 
root-of-unknowing, see m£5la-ajfi3na 
rosary, 88 

R$abha, 109, 165, 184 

R?abha (r?i)» SI6 

r$i(s)> 6, 236, 239, 316fT., PI. 32 

R$yalringa, 318 

fta/Rta, 105n., 118 

Rta-jit, 105 

Rubbing-One, see Mfda, Mfdant 
Ruci, 183, 184 
rud, 103, 194 

Rudra (Siva), 12 , 23, 87, 124, 178, 188, 
192JT., 206, 209, 210, 230, 237, 245, 254, 
256, 259, 274, 281, 300, 311, 346, 382; 
forms of, 204ffl; mantra, 3 46; name of, 
I94f.; symbols of, 103 
Rudra(s), 27, 70, 79, 80 , 83, 95, 102 fT., 118, 
137, 206, 246, 255, 302, 340, 341, 371 
RudrSpI, 267 
rudra~pr3pa, 102, 196 
Rudra-sahasra-n3ma, xxvii 
Rudra-s3varpika Manu, 319, 327 
Rudra-sQnu, 299 
rudra-vlrya, 196 

Rudra-y3mala Tantra, see Tantras 
Rudriya(s), 104 
Rukmangada, 108 
Rukminl, 262 
Ruler, the, see liana; IiSnl 
Ruler, Supreme, 48, 50 
ruler of heaven, see Indra 
rupda-mupda, 218 
rupda-mupda-dharl, 218 
Rupa-mapdana, 153, 154, 211 
RQpastra, 314 
rut, 194 


S 

Sabala, 318 
Sabal-aiva(s), 321 
Sahara, 137 
Sahara mantra(s), 337 
iabda-brahman, 38, 39 
Sabda-cint3mapi, 1 57, 194 
Snbd3-kalpa-druma, 89, 199, 350 
sabhya-agni, 90n. 

Sacchamm spontaneum, 220 
iacl / Sacl, 107, 109, 254, 287 
sacrifice: blood, 71, cosmic, 48, 63fT., 280; 
forms of, G9f., 280; four elements in, 70; 
horse, 71; human, 71; image of, 76f.; 
last, 73; ntual, creation of, 247f.; tech- 
nique of, 70fT. ; Pis 4, 5; see also Agnihotra; 
RajasOya; ritual; Sarva-mcdha; yajfta 
Sacrificial-Fee, see Dak$ip3 
$a<j3nana, 299 
Sadasas-pati, 325 
Sad3-Siva, 284 

SHdhya(s), 302, 303, 337, 371 

Sadyojata, 212 

Sagacious, the, see Vipracitti 

Sagara, 183 

sagupa brahman, 235 

Sahadcva, 129 

Sahasra-kirapa, 97 

Sahasrlkja, 103 

Sahasr3mSu, 97 

Sahijpu, 318 

S3hQya, 105 

Saiva Agamas, 189 

Saiva Purlpas, 1 89 

Saiva SiddhUnta-sSra, 216 , 218 

Saiva Upanijads, 189 

Saivisrn, 40, 48, 187fT,, 209, ‘ 

Siva 

Sakalya, 79 
Sakambharl, 267 
Sakasena, 135 
Sakinl(s), 213, 288, 302 
Sakra, 108, 113, 114, 115 
Sakra-dhvajotthana, ill 
Sakra-jyotis, 105 
slk§at-manmatha, 313 
Sakta(s), 35, 254 
Sakta Pramoda, 276n. 
iakti / Sakti, 9, 32, 35, 

225, 234, 253 ff., 258, >- 
as Agni's spear, 88 
Sakti-advaita, 285 
iakti-blja, 342 
Sakti-dhara, 299 
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Ritual-Utterance, see SvadhS; SvahS 
rivers, 87 

Rk, 161, 247, 248, 319, 340; see also Rg Veda 
Roar-of-the-Cloud, see MeghanSda 
Roaring-One, see Vahusvatl 
Rocaka, 302 
rodast, 87 

Rod-bearer, see Dapdadhara; Dapdin 
Roga, 134 

Roll iOl, 101, 122, 178, 179, 206, 210, 284 

Rohita, 97 

RohitH, 236 

RohitaSva, 89 

Romaka, 304 

rooster, 298 

Root-Nature, see mQla prakyti 
root-triangle, see mQla-trikopa 
root-of-unknowing, see mOla-ajfl3na 
rosary, 88 

R5abha, 109, 165, 184 

R$abha (r$i}» 318 

r?3(s), 6, 236, 239, 316fT., PI. 32 

R$yaSringa, 318 

fta/Rta, 105n., 118 

Rta-jit, 105 

Rubbing-One, see Mfda, MpJ&nl 
Ruci, 183, 184 
rud, 103, 194 

Rudra (Siva), 12, 23, 87, 124, 178, 188, 
192ff., 206, 209, 210, QSO, 237, 245, 254, 
256, 2 59, 274, 281, 300, Sll, 346, 382; 
forms of, 204fT.; mantra, 346; name of, 
i9tf.; symbols of, 103 

Rudra(s), 27, 70,79,80, 83,95, 102fT., 118, 
137, 206, 246, 255, 302, 340, 341, 371 
RudrSpI, 267 
rudra-prSpa, 102, 196 
Rudra-sahasra>n3ma, xxvii 
Rudra-savarpika Manu, 319, 327 
Rudra-sQnu, 299 
rudra-vlrya, 196 

Rudra-yamala Tantra, see Tantras 

Rudriya(s), 104 

RukmSiigada, 108 

Rukminl, 262 

Ruler, the, see IS Una; lS3n! 

Ruler, Supreme, 48, 60 
ruler of heaven, see Indra 
runda-mupda, 218 
rupda«mupda»db3rl, 218 
RQpa-mapdana, 153, 154, 211 
RQpSstra, 514 
rut, 194 


S 

Sabala, 318 
Sabal-aSva(s), 321 
Sahara, 137 
Sahara mantra(s), 537 
sabda-brahman, 38, 39 
Sabda-cint5mapi, 157, 194 
Sabda-kalpa-druma, 89, 199, 350 
sabhya-agni, 90n. 

Saccharuin spontaneum, 220 
Sacl/Sact, 107, 109, 2 5i, 287 
sacrifice: blood, 71; cosmic, 48, 6SfT, 280; 
forms of, 69f., 280, four elements in, 70; 
horse, 71; human, 71; image of, 76f,; 
last, 73; ritual, creation of, 247f ; tech- 
nique of, 70fT.; Pis. 4, 5; see also Agnihotra; 
RSjasQya; ritual; Sarva-mcdha; yajfta 
Sacrificial-Fee, see Dak$ip3 
Sad^nana, 299 
Sadasas-pati, 325 
Sada-Siva, 284 

Sldhya(s), 302, 303, 337, 371 

Sadyojata, 212 

Sagacious, the, see Vipracitti 

Sagan, IBS 

sagupa brahman, 233 

Sahadeva, 129 

Sahasra-kirapa, 97 

Sahasr3k?a, 108 

SahasrlrhSu, 97 

Sahi$pu, 318 

SJhQya, 105 

Saiva Xgamas, 189 

Saiva PurSpas, 189 

Saiva Siddhanta-sSra, 216, 218 

Saiva Upanijads, 189 

Saivism, 40, 48, 187fT., 209, 254; see also 
Siva 

Sakalya, 79 

Sakambharl, 267 

Sakasena, 135 

Sakinl(s), 213, 288, 302 

Sakra, 103, 113, 114, 115, 125, 126 

Sakra-dhvajotth2na, Hi 

Sakra-jyotis, 105 

sak§at-manmatha, 313 

Sakta(s), 35, 254 

Sakta Pramoda, 276n. 

Sakti / Sakti, 9, 32, 35, 203, 206, 216, 224, 
225, 234, 255fF., 258, 263, 285, 352, 379', 
as Agni's spear, 88 
Sakti -ad vaita, 285 
Sakti-btj5, 342 
Sakti-dhara, 299 
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Sarva-mangaiS, 267 
Sarva-medha, 314 
SarvSgl, 267 
Sarv5nukramapl, 3sS 
sarvatobhadra, 355 
sSsana-devi, 277 
SaSin, 100 
Sastr, 2S5 
Sastra(s): 

DharmaS., 125, 132 
NSradlya Dharraa 187 
Napya s., 3 33 
Silpa 372 
sat, 14, 15, 243 
Sata-kratu, 109 
Satanarlca, 314 

Satapatha Brahmapa, see Brabmapas 
Sata-rQpS, 236 
sat-cit-ananda, 258 
Satl, 122, 224, 225, 259, 321, 322 
Satisfaction, see Tu?ita 
Satisfied, the, see Tu§itas 
Satrughna, 174 
sattva, 22, 24, 26ff., 34, 39, 45, 50, 54, 56, 
127, 149, 152, 156, 159, 192, 201, 214, 
SOI, 338, 340, 356, 361, 382 
sSttvika ahariikara, 1 55 
Saturn, 166 ; as Sani, 96, 206 
satya / Satya, 37, 49, 105, 239, 243, 302 
Satya (p§i), 318 
SatyabhSmS, 178 
Satya-jit, 105 
Satya-jyotis, 105 
Satyavatl, 185 
Satya Yuga, 166 
Saugandhika, 136 
Sava, 271 

Savage-Girl, see KirStI 
sSvana, 340 
Savarpa, 96 
Savarpi, 96 
Savita, 97 

Savitf, 93, 97, 113, 115, 125f., 287, 31 4 
savitra, 86, l05n., 210 
Savitrl, 236, 261 

Sayapa(carya), 125, 138, 170, 199 , 294, 
305, 306 
Sayoni, 108 
scepter, 237 

scholastic philosophy, 24n. 
science (s), i50f.; four, 1 99f 
science of treasures, see nidhi-vidya 
Scorching, the, see PratyQja 
Scorpio, 284 


Scriptures of Earthly Wisdom, see Agamas 
sculpture, aspects of, 5 
sea-monsters, see makara 
Secondary-lndra, see Upendra 
secret-ones, see guhyaka 
Security, see Pfl?an 
Seducer-of-the-Mind, see Madana 
seed, the, see blja 
seed-of-consciousness, see vag-bija 
seed-of-energy, see sakti-blja 
seed-of-fortune, see laksmi-blja 
seed-of-illusion, see mSya-blja 
seed-of-the-Immensity, see brahma-blja 
seed-of-life, 51, 52; see also 2mpta 
seed-of-lust, see k3ma-blja 
seed-of-the-power-of-time, see kSU-blja 
seed-of-speech, see vag-bija 
seed-of-the-Supreme-Ruler, see para- 
mejtbya-soma 
seer, see paSyaka 
seers, 6, S 16 fF.; see also p§is 
seizers, see grahls 

self, I7f., 50, 52; transcendent, 45; trans- 
migrant, 45, 47, 48; see also atman 
Self-born, the, 48, 50, 56; see also SvayambhQ 
Self-of-consciousness, see cid-atman 
Self-Existence, see Sv3ti 
Self-restrained, see Damodara 
semen, 77, 98, 218 , 226 ; of Rudra, see rudra- 
vlrya; sacrifices of, 66; see also vlrya 
Sena, 298 
Sena-jit, 105 
Senaka, 135 
Sena-pati, 299 
sensation, physical, 51, 52 
sense organs, 26 n. 

senses, 51; of perception, 26n.; see also 
indriya 

Sentiment-of-Love, see Kausikl 
serpent, see n3ga; sarpa; snake 
serpent power, 217; see also Kupdalinl 
Serpent-throated, the, see Ahi$thana 
serpent-world, see nSga-Ioka 
Servant-of-Fortune, see Srl-vSstavya 
sesa/Sesa, S3, 151, 162, 178, 180, 308, 
frontisp. 

Se$a-n3ga, 152, 267 

Settler, the, see Samana 

Seven Mothers, see Sapta-Matpkas 

Seven-tongued, the, see Sapta-jihva 

sex center, 27 

sex-organ, see upastha 

sexual power, 220, 383; sublimation of, 299 

§eyy3n, 299 
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§<xjasl, 278, 279 
Sotfail Tantra, see Tantras 
solar-hymn, see SSvitrt 
solidarity, see Mitra 
soma / Soma, 45, 47, 48, 49, 51, 6Sff., 77, 
83, 86, 91, 98, 10S, 122, 123, 130, 131, 
138, 199, 206, 215, 226, 245, 255, 279, 
281, 306, 321, S72; preparation of, 65f. 
Soma (son of Atri), 323 
Son-of-Attraction, see Karsni 
Son-of-Fame, see Vaisravana 
Son-oF-Fortune, see Lakjml-purra 
Son-of-the-Ganges, see Gang5-putra 
son-giving, see purhsavana 
Son-of-Heaven, see Gagana-3tmaja 
Son-of-lllusion, see MayS-suta; May I 
San-of-Motion, see Tarksya 
Son-of-the-Self-Bom, see Svayambhuva 
Sons-of-Rudra, see Rudriyas 
sons-of-the-submarine-fire, see vadabeyau 
sorcerers, see y2tu; yatudhana 
soul, l7fT, 52; experience of, 19; universal, 
36; see also Atral; atm an 
souls, wandering, 99 
sound, see n3da 
sound-elements, 335 
Sound-of-the-\Vise-Rules, see Niti-gho$a 
Source-of-Extreme-Ught, see Prabha-kara 
Source-of-Joy, see Nandaka 
Source-of-Life, see Jivana 
Southern-Image, 207f.; see also Dak§ipl- 
mOrti 

sovereign principles, see Adityas 
Sovereignty, see Prabhu 
space, 14f„ 44, 83; directions of, 129f.; ruler 
of, 21 Of.; see also antariksa; bhuvas 
spandana-sakti-rflpa, 238 
spatial universe, the, see Vftva 
spear: flaming, 8S; Sira's, 217 
Spear-bearer, see Velan 
Spear-holder, see Sakti-dhara 
Speck-Drop, see Trpa-bindu 
speech, 37f.; goddess of, 40, 259f.; mani- 
festation of, 206 f.; see also v3c; V3pl 
Speed, see Bharadvaja 

spheres: eight, 85f.; five, 4Sf.; relation of, 
66f.; seven, 105; three, 80f.; see also 
mapd^la; Vasus 
spheres-of-existence, see Vasus 
sphere-of-the-Supreme-Ruler, see parame?- 
}bi-map^ala 
Spicy, the, see Titha 
spinal cord, 217, 229 
spiral, 217 


spirits, 27 ; see also pretas 
Splendor, see Carv! 


spoon, 88 

Spotted, the, see Karburf 
square, 552f. 

Squeezing-One, see MfdS; Mpjlnl 

sraddha / Sraddha, 1 17, 307 

Sraddha, 312, 319 

Sr2ddha-deva, 132 

Sri / Sri, 36, 72, 133, 141, 259, 261 

Sri Cakra, 359 

Sri-dhara, 154 

sriih, 342 

Srt-nandana, 314 

sri-phala, 279 

Sri-vSstavya, 135 

Srf-vatsa, 152, 157 

Srivigraha, 314 

Sprigara-yoni, 314 

Srnjaya, 187 


srsta, 242 
sruc, 76 
Srutavatl, 109 
SrutSyudha, 121 
sruva, 76 
staff, 133 

Stalk-of-Attachment, see Raga-vpit* 
Stallion’s Mouth, see vatfava-mukha 
stanavitnu, 106 

star (linear figure), 353; hexagonal, 3531. 
Star, the, see T3r3; TSraka 
Starry-Night, see Vibhavarl 
stars, see nak?atra 

Stealer-of-Ambrosia, see Araftalwrapa. 


Sudha-hara 

stellar-spirits, see kalakanjas 
steps, three, of Vi?pu, 126 , 165, 170 
Sthariu, 105, J91, 259 
sthola bhuta, 27 
stoma, 67 

Stool-Foot, see Prosjhapada 
Strabo, 111 

straum, 343 / 

Stream-of-Flowers, see Pujpodaka 
Strength, see Bala; Vaja 
Strife-Lover, see Kaliprlya 
strlm, 343 

Stupe fier-of- the- Mind, see ' . 

stuti, 144 
Su-bala, 161 
Subduer-of-the-' * ■’ 


Subhaga, 259 
submarine-fire, see 
Subrahmapya, 299 
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Sotfail, 278, 279 
§o^asI Tantra, see Tantras 
solar-hymn, see SHvitr! 
solidarity, see Mitra 
soma/ Soma, 45, 47, 48, 49, 51, 63ff., 77, 
83, 86, 91, 98, 108, 122, 123, 130, 131, 
138, 199, 206, 215, 226, 245, 255, 279, 
281, 306, 321, 372; preparation of, 65f. 
Soma (son of Atri), 32 s 
Son-of-Attraction, see K3r$pi 
Son-of-Fame, see VaiSravana 
Son-of-Fortune, see Lak?ml-putra 
Son-of-the-Ganges, see Ganga-putra 
son-giving, see pumsavana 
Son-of-Heaven, see Gagana-Stmaja 
Son-of- Illusion, see M3y2-sflta; May! 
Son-of- Motion, see T2rk§ya 
Son-of-the-Self-Born, see Svayambhuva 
Sons-of-Rudra, see Rudriyas 
sons-of-the-submarine-fire, see vStfabeyau 
sorcerers, see yatu; yatudhana 
soul, I7ff., 52; experience of, 19 ; universal, 
36; see also Atma; atman 
souls, wandering, 99 
sound, see nada 
sound-elements, 335 
Sound-of-the-Wise-Rules, see Nlti-ghoja 
Source-of-Extreme-Light, see Prabha-kara 
Source-of-Joy, see Nandaka 
Source-of-Life, see Jlvana 
Southern-Image, 207f.; see also Dak$ip3- 
mflrti 

sovereign principles, see Adityas 
Sovereignty, see Prabhu 
space, I4f., 44, 83; directions of, l29f.; ruler 
of, 23 Of.; see also amarikja; bhuvas 
spandana-sakti-rupa, 238 
spatial universe, the, see VUva 
spear.- flaming, 88; Siva's, 217 
Spear-bearer, see Velan 
Spear-holder, see Sakti-dhara 
Speck-Drop, see Troa-bindu 
speech, 37f.; goddess of, 40, 259f.; mani- 
festation of, 206f.; see also v5c; VSp[ 
Speed, see BharadvSja 

spheres: eight, 85f.; five, 4 8F.; relation of, 
66f.; seven, 105; three, 80f.; see also 
mapdala; Vasus 
spheres-of-existence, see Vasus 
sphere-of-the-Supreme-Ruler, see parame?- 
Ihi-maodaia 
Spicy, the, see Titha 
spinal cord, 217, 229 
spiral, 217 


spirits, 27; see also pretas 
Splendor, see C3rvl 
spoon, 88 

Spotted, the, see Karburl 
square, S52f. 

Squeezing-One, see Mr<Ja; Mrd3n! 

srSddha / Sraddha, 117 , 307 

Sraddha, 312, 319 

Sr3ddha-deva, 332 

sri / Sri, 36, 72, 133, 14 1 , 259, 261 

Sri Cakra, 359 

Sri-dhara, 154 

srlm, 342 

SrI-nandana, 314 

srl-phala, 279 

Srl-vJstavya, 135 

Sri-vatsa, 152, 157 

Srlvigraha, 314 

Srng2ra-yoni, 314 

Srfijaya, 187 

spsta, 242 

sruc, 76 

Srutavatl, 109 

SrutSyudha, 121 

sruva, 76 

staff, 133 

Stalk-of-Attachment, see Raga-vynta 
Stallion's Mouth, see vatfava-mukha 
stanayitnu, 106 

star (linear figure), 353; hexagonal, 353f. 
Star, the, see TSrS; TSraka 
Starry-Night, sre Vibhavarl 
stars, see nak§atra 

Stealer-of-Ambrosia, see Amftaharapa; 
Sudha-bara 

stellar-spirits, see k21akanjas 
steps, three, of Vi$pu, 126 , 165, 170 
Sthanu, 105, 191, 259 
sthola bhDta, 27 
stoma, 67 

Stool-Foot, see Pro^hapada 
Strabo, 111 
straum, 343 

Stream-of- Flowers, see Pu$podaka 
Strength, see Bala; Vaja 
Strife-Lover, see Kalipriya 
strlm, 343 

Stupefier-of-the-Mind, see Kaumokadl 
stuti, 144 
Su-bala, 161 

Subduer-of-the-thunderbolt, see Vajra-jit 
Subhaga, 259 

submarine-fire, see vatfava-agni 
Subrahmapya, 299 
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substance, 4 5; universal, 53; see also artha; 

srsta 

substrata, theory of the, It, I5ff., 24 

substratum. Brahman as common, SOff. 

Success, 1 77, 263; see also RSdha 

Such, see Idj-s 

£uci, 8S, 89 

Suci ( r §i), 319 

SudStnu, 17 8 
SudarSana, 155 
Sud3sa, 320 

Suddenly-born, see SadyojSta 
Sudh5-hara, 152 
SudhamS, 318 
Sudhanvan, 304 
SudharmS, 110 
sQdra, 231 

Sugrlva, 96, 109, 174 
Sujata, 287 
Suka, 319 
Sukaiins, 320 
Sukha, 120 
sukha-lam, 202 
Sukla Yajur Veda, see Vedas 
Sukra, 89, 121, 136, 143, 318, 325f. 
Sukra-nltt, 326 
Sukratu, 121 
Sukftl, 318 
Sola, 216 
Sdladhara, 217 
SalapSpin, 21 1 
6fllin, 217 
sumad-5tmaj5, 305 
SumedhS (r?i), 518 
Sumeru, Mount, 227 
Sumukha, 110 , 142, 144, 16 1 
Sun / Sun, 63, 92ff., 98, 130, 207f., 222 , 278, 
288; image of, 94fF.; see also Aditya; SQrya 

Sunlti, 186 

Su-nama, 161 

Sunanda, 212 

Sunda, 305 

Sundart, 259 

Su-netra, 161 

Suparpa, 145, 162 

superhuman-powers, see vibhQti 

superstition, 13, 364 

Support, the, see Dhara; Dhata 

Supreme-Beauty, see M ah a- sundart 

Supreme-Energy, see para Sakti 

Supreme-Goddess, see Bhagavatl 

Supreme-Man, see Tat-puru$a 

Supreme-Person, see Para Puru?a 
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Supreme-Ruier, see parame${hin; para- 
mesvara 

Supreme-Sign, see Maha-iiiiga 

sura, 139, 140, 14Sf. 

sur3 /SurS, 1 21 , 128 

Surabhi, 103, 167, 308, 316, 320 

Surabhf, 157 

SQracak§us, 304 

Suradhipa, 109 

Sura-mitra, 105 

surahgana, 305 

Su-rasa, sio 

Surendra-jit, 162 

SureSa, 194 

SureSvara, I05n, 220n. 

Surpapakha, 135 
Suruci, 186 
Su-ruk, 1 61 
Surupa, 321 

Sflrya / sQrya, 9 , 48 , 49, 51, 69n., 81, 83 . 
86, 89, 92ff., 124, 131, 371, PI. 7; wives 
of, 96 
SOrya, 129 

sQrya-mapdala, 93, 207 
sdrya-pralaya, 276 
SQrya-siddh5nta, 201 
sflrya-vamSa, 96 
Su$epa, 105 
Susiddha, 337 
Sui ila, 133 
Sustainer, see Dhatr 

Sustainer-of-the-World, see Jagad-dhStrl 

su?umna, 216 , 2 99 

sujupti, 340; see also sleep, deep 

Sutaia, 308, 315 

SQta-mitra, 105 

Sutapa, 319 

Sutapas, 105, 318 

Su-tara, 277 

Su-tarakS, 277 

Sflta Samhita, see SamhitSs 

sfltra(s), 200 n. 

sutratman, 45, 47 

Suvarcala, 96, 206 

Su-varcas, 161 

Suvama-kay5, 162 

SuvidhinStha, 277 

SvabhavikI jnSna-bala-kriyS, 259n. 

SvadhS, 77, 117, 321 

SV3h5 / Sv5ha, 77, 88, 117, 205, 321 

svapna, 55, 144, 340; see also dream 

svaprakSsa-satta, 16 

svar: mantra, 83, 248, 340; root, 96 

svara, 33s, 362 
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ScxJaSi, 278, 279 
§o<jasi Tantra, see Tantras 
solar-hymn, see SSvitrl 
solidarity, see Mitra 
soma / Soma, 45, 47, 48, 49, 51, 63ff., 77, 
85, 86, 91, 98, 108, IQB , 123, 130, 131, 
138, 199, 206, 215, 226, 245, 255, 279, 
281, 306, 321, 372; preparation of, 65f. 
Soma (son of Atri), 323 
Son-of- Attraction, see K3r§m 
Son-of-Fame, see Vaisravana 
Son-of-Fortune, see Lak$ml-putra 
Son-of-the-Ganges, see Gang2-putra 
son-giving, see puihsavana 
Son-of-Heaven, see Gagana-2tmaja 
Son-of'HIusion, see M3yS-sflta; May! 
Son-of-Motion, see T3rk?ya 
Son-of'the-Self-Born, see Sv2yambhuva 
Sons-of-Rudra, see Rudriyas 
sons-of-the-submarine-flre, see vStfabeyau 
sorcerers, see yatu; yStudhSna 
soul, 1 7ff., 52; experience of, 19; universal, 
36; see also Atm5; atman 
souls, wandering, 99 
sound, see n5da 
sound-elements, 335 
Sound-of-the-Wise-Rules, see Nlti-gho$a 
Source-of-Extreme-Light, see Prabh5-kara 
Source-of-Joy, see Nandaka 
Source-of-Life, see Jlvana 
Southern-Image, 207f.; see also DakjipS- 
mOrti 

sovereign principles, see Xdityas 
Sovereignty, see Prabhu 
space, l4f., 44, 83; directions of, l29f.; ruler 
of, 21 Of.; see also antarikfa; bhuvas 
spandana-sakti-rflpa, 238 
spatial universe, the, see Visva 
spear: flaming, 88; Siva’s, 217 
Spear-bearer, see Velan 
Spear-holder, see Sakti-dhara 
Speck-Drop, see Trna-bindu 
speech, S7f.; goddess of, 40, 259f.; mani- 
festation of, 206f.; see also v3c; V2p! 
Speed, see Bharadvaja 

spheres: eight, 85f.; five, 48f.; relation of, 
66f.; seven, 105; three, 80f.; see also 
mand^la; Vasus 
spheres-of-existence, see Vasus 
sphere-of-the-Supreme-Ruler, see parame?- 
thi-mandala 
Spicy, the, see Titha 
spinal cord, 217, 229 
spiral, 217 


spirits, 27 ; see also pretas 
Splendor, see Carvi 
spoon, 88 

Spotted, the, see Karburi 
square, 35 2f. 

Squeezing-One, see Mrda; Mpdanf 

srSddha / Sraddha, 117, 307 

SraddhS, 312, 319 

Sraddha-deva, 132 

sri / Sri, 36, 72, 133, 141, 259, 261 

Sri Cakra, 359 

Sri-dhara, 154 

Srim, 342 

Sri-nandana, si 4 

Srl-phala, 279 

Sri-v2stavya, 135 

Srl-vatsa, 152, 157 

Srivigraha, 314 

Srngara-yoni, 314 

Srfijaya, 187 

sr$ta, 242 

sruc, 76 

Srutavatl, 109 

SrutSyudha, 121 

sruva, 76 

staff, 133 

Stalk-of-Attachment, see RSga-vj-nta 
Stallion’s Mouth, see vSdava-mukha 
stanayitnu, 106 

star (linear figure), 353; hexagonal, 353f. 
Star, the, see T2r2; T2rak3 
Starry-Night, see VibhJLvarl 
stars, see nak§atra 

Stealer-of- Ambrosia, see Amrtaharapa; 

Sudha-hara 

stellar-spirits, see kSlakanjas 
steps, three, of Visnu, 126 , 165, 170 
Sthaou, 105, 191, 259 
sthula bhuta, 27 
stoma, 67 

Stool-Foot, see Prosthapada 
Strabo, 111 
straurii, 543 

Stream-of-Flowers, see Puspodaka 
Strength, see Bala; Vaja 
Strife-Lover, see Kaliprlya 
strlm, 343 

Stupefier-of-the-Mind, see KaumokadI 
stuti, 144 
Su-bala, lei 

Subduer-of-the- thunderbolt, see Vajra-jit 
SubhagS, 259 

submarine-fire, see vatfava-agni 
Subrahmapya, 299 
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substance, 45; universal, 53; see also artha; 

sr?ta 

substrata, theory of the, 11, l5ff., 24 

substratum, Brahman as common, 2off. 

Success, 177, 2GS; see also Rldha 

Such, see IdpS 

Suci, 88, 89 

Suet (rji). 319 

SudSma, 178 

SudarSana, 155 

SudSsa, 320 

Suddenly-born, see SadyojAta 
Sudha-hara, 1G2 
SudhamU, 318 
Sudhanvan, SOI 
Sudharml, 110 
SQdni, 231 

Sugriva, 96, 109, 174 

SujSta, 287 

Suka, 319 

Sukaiins, 320 

Sukha, 120 

sukha-Sam, 202 

Sukla Yajur Veda, see Vedas 

Sukra, 89, 121, 136, 143, 318, S25f. 

Sukra-nltl, 326 

Sukratu, 121 

Sukrtl, 318 

Sflla, 216 
Sdladhara, 217 
Saiapapin, 21 1 
Sfllin, 217 
sumad-3tmaj3, 305 
Sumedha (r?i), 318 
Sumeru, Mount, 227 
Sumukha, 110, 142, 144, 161 
Sun / Sun, 63, 92ff., 98, 1 SO, 207f., 222, 278, 
288; image of, 94ff.; see also Xditya; Sarya 
Sunlti, 186 
Su-nama, 161 
Sunanda, 21 2 
Sunda, 305 
SundarJ, 259 
Su-netra, 161 
Suparpa, 145, 162 
superhuman-powers, see vibhati 
superstition, 13, 364 
Support, the, see Dhar3; DhSta 
Supreme-Beauty, see Mah2-sundarl 
Supreme- Energy, see para Sakti 
Supreme-Goddess, see Bhagavatf 
Supreme-Man, see Tat-puru$a 
Supreme-Person, see Para Puru§a 
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Supreme- Ruler, see paramecin; para- 
me§vara 

Supreme-Sign, see Maha-linga 

sura, 139, 140, 143f. 

surl / Sur3, 121, 128 

Surabhi, 103, 167, 508, 31 6, 320 

Surabhl, 137 

SOracak$us, 304 

SurSdhipa, 109 

Sura-mitra, 105 

Sur.’lnganS, 305 

Su-ras3, 310 

Surendra-jit, 162 

SureSa, 194 

SureSvara, 105n, 220n. 

Sorpapakhl, 135 
Suruci, 186 
Su-ruk, 161 
SurQpa, 321 

SQrya / sQrya, 9, 48, 49, 51, 69n., 81, 83, 
86, 89, 92fT, 124, 131, 371, PI. 7; wives 
Of, 96 
SdryS, 129 

sOrya-mapdala, 93 f 207 
silrya-pralaya, 276 
SQrya-siddli3nta, 201 
sGrya-vamSa, 96 
Su$epa, 105 
Susiddha, 337 
Sulila, 133 
Sustainer, see Dhatf 

Sustainer-of-the-\Vorld, see Jagad-dhltrl 

sufumnH, 216, 2 99 

sujupti, 340; see also sleep, deep 

Sutala, 308, 315 

SGta-mitra, 105 

Sutapa, 319 

Sutapas, 105, si 8 

Su-tara, 277 

Su-taraka, 277 

SQta Sairihita, see SamhitSs 

sQtra(s), 200n. 

sGtratman, 45, 47 

SuvarcalS, 96, 206 

Su-varcas, 161 

Suvarpa-kay5, 162 

Suvidhinatha, 277 

Svabhavik! jMna-bala-kriyH, 259n. 

SvadbS, 77, 117, 321 
svaha/Svaha, 77, 88, 117, 205, 321 
svapna, 55, 144 , S40; see also dream 
svaprakSs'a-satta, 16 
svar: mantra, 83, 248, 340; root, 96 
svara, 33S, 362 
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Svara, 259 
Svarbhanu, 315 
svarga, 96, 144 
Svargapati, 109 
svarga-vaidyau, 129 
Sv3rocisa Manu, 318, 327 
svastika, 295, 296, 353, 355, 357 
SvSti, 96 

svayambhu / SvayambhQ, 34, 48, 50, 69n., 
83, 92, 98, 230, 355 
Svayambhu-Brahma, 233, 234 
svayambhu-map^ala, 67 
Svayambhuva, I8Sf. 

Svayambhuva-Iinga, 230 
Svayambhuva Manu, 183, 184, 186 , 236, 
318, 320f. , 326 
Svetambara sect, 277 
Sveta-rohita, 162 

SvetaSvatara Upani$ad, see Upani$ads 
Sveta-vajin, 100 

swan, 120, 132, 237, 346; see also hamsa 
Swiftness-of-Mind, see Manojava 
Swift-One, the, see Tarasvin 
sword, 110 , ISS; Kail's, 272, Vjjnu’s, 160 
SySma, 267 
Syamantaka, 179 
Sy3m5stava Tantra, see Tantras 
Syeta, 66 
syllable, see kala 
Syllabled, the, see Svara 
symbolism, Hindu view, 3 
symbols: code of, S6S; nature of, 3; static & 
active, 9 

T 

taijasa, 55 

Taittirlya Arapyaka, see Aranyakas 
Taittirlya Brahmana, see Brahmanas 
Taittirlya Sarhhita, see Samhitas 
Taittirlya Upanisad, see Upanisads 
Takkl, RSmacandra Sankara, see Rama- 
candra Sankara Takkl 
Tak§aka, 142, 308 
TSladhvaja, 187 

tamas, 16, 22, 23f., 25, 26ff., 32, 34, 39, 45, 
47, 51, 54, 56, 159, 188, 190, 192, 195, 
201, 214, 273, 301, 340, 382 
t3ma$a-ahamkara, 156 
Tamasa Manu, 318, 327 
Tamil(s), 189, 195, 323 
Tamisra-han, 97 
Tamo-nuda, 97 
Tamopaha, 97 


TSpcJava, 196 

Tangible-Demoness, see AparS-pakinl 
Tantra(s), 29, 110, 130, 131, 183, 208, 228, 
231, 256, 274, 275, 276 & n., 299, 335, 
382 

Xc5ra T., 277 
Bagalamukh! T., 283 
Bhuvanesvari T., 279 
Chinnamasta T., 281 
DhQmSvatl T., 282 
G5ndharva T., 376, 377 
GautamlyaT., 351, 355 
Kali T., 271, 273n., 356 
Kamals T., 284 
Kuiarriava T., 378, 382 
Kumankalpa T , 358 
Linga-arcana T , 254 
MahanirvSna T., 346, 347 
Mahasundari T., 276 
Matangl T., 284 
Pihgala T., 335 
Prapahcasara T., 292 
Rudra-yamala T., 370 
Sambhavi T-, 378 
§o<ja5i T., 278 
SyamSstava T., 356 
T3ra T., 276, 277 
Tripura-bhairavl T., 282 
Udd^a T., 346, 347, 348 
Varada T., 341, 342, 343 
Vi§va-s3ra T., 337 
YSmala T., 334, 379 
Yoginl T., 351 
Tantra-sara, 211 , 338, 339 
Tantra-s5ra Sahgraha, 338, 364 
Tawtra TitWi^ntuth, sao 
Tantric ritual, 71, 183 
Tantrism, 292, S76n. 

Tapas, 303, 325 
Tapasvl, si 9 
Tapodhfti, 31 9 
Tapomurti, S19 
Taponidhi, 319 
Taporati, 319 
tara, 338 

T3ra, 101, 274ff., 278, 325; image of, 277; 

worship of, 277 
Tara-amba, 277 
Taraka, 297, 298, 315 
TarakS, 10 1 
Taraka-jit, 299 

TarSnatha TarkavScaspati, SOS 
Tara-s3ra Upani§ad, see Upanisads 
Tarasvin, 162 
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T3r5 Tantra, see Tantras 
T&rS Upani§ad, see Upani?ads 
tSripi, 338 

TarkavScaspati, T5r5n5.tha, set T2r3natha 
TarkavScaspati 
Tirksya, 162, 321 
Tartar-Slave, the, see 3akasena 
taste, 51, 52 
Tat-puru§a, 2iif. 
tattva, 25, 209, 265, 291, 295 
TattvadarsI, 319 
tat tvam asi, 293, 295 
Taurus, 284 
Tawny-Dark, see PingiL 
Tawny-One, see BSbhravl 
Teacher-of-the-Gods, see Bphaspati 
Teacher-of-the-World, see Samsara-guru 
tears, lord of, see Rudra 
tejas, 244 

temples, 76f., 95, 876 

Ten-armed, see DaSa-bhujS 

Tense, the, see Gadayitnu; Grdhu; Gftsa 

Terrible, the, see Bhairava; Ghora 

Terrific, the, see Vibhl$ana 

Terror, see MahSt-bhaya; MahScapd* 

texts, sacred, three meanings of, 82 

that-which-evolves, see vik&ra 

theatrical art, 237, 333 

theology, 150 

Thin-waisted, the, see Mandodarl 
Thirst, see Tp§3 
thirty, the, see tridaia 
"Thou art That," 29Sf. 
thought, 15, 16; & speech, 38; see also 
mana; manana; Manta 
thought-form(s), see mantras; basic, see bija- 
mantra; of-fifteen-syllables, see paficadasl 
Thousand-eyed, see Sahasrak$a 
Thousand-rayed, see SahasrSrhsu 
thread, 37; sacred, 90; Vi§pu's, 158 
three, the number, 66, 82, 352 
Three-eyed, see Tri-locana; Try-ambaka; 

Tryambakl 
throat, 157f. 

Throne-of-Deliberation, see Vicara-bhu 
thunderbolt, 66, 72, 81, 89, 106, 110, 123; 

see also Asani; Indra; stanayitnu; vajra 
Thunderbolt-bearer, the, see VajrapSpi 
Thunder-Lust, see Vajra-K3ma 
tiger skin, 216 
Tilottam3, 305 

time: absolute, 15, 16, 201, 202, 211, 269, 
272; cycles of, 268; divisible, 45; limitless, 
45; Power of, see K5li; relative, 201, 202, 
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241 ; transcendental, 200, 202; see also 
kala, Kali 

Time-of-the-Fearful, see K31a-Bhairava 

Tirtha, Sankara, see Sankara Tlrtha 

Tiruvannamalai, 22 1 

Titha, 314 

Tomara-dhara, 89 

tongues, seven, Agni’s, 88 

torch, 88 

tortoise, 236; avatar, 165, 166, 167 
Torture-of-the-Earth, 178 
Torturer-of-Men, see Janardana (as Rudra) 
total-incarnation, see pQrp&vat5ra 
touch, sense of, 49, 50 
Tradition, see Smpti 
tr3pa, 335 

Tranquillity, see Sama 
Transcendent-God, see Maha-deva 
transcendent-knowledge, see mahX-vidya; 
objects of, 268 fT. 

Transcendent-Lord-of-Tears, see Mah5-Ru- 
dra 

Transcendent-Nature, see para prakrti 
transcendent-power-of-illusion, see ma- 
hamaya 

Transcendent-power-of-Knowledge, see 

Maha-Sarasvatl 

Transcendent-power-of-Multiplicity, see 

Maha-Lak?ml 

Transcendent-povver-of-Time, see MahS- 
K3h 

transcendent-principle, see mahat 
transcendent-principle-of-manifestation, see 
mahat-tattva 

Transcendent-Ruler-of-the-Left-Hand, see 
Maha-vameSvara 

Transcendent-Time, see mah5-kala 
Transcendent-Word, see Maha-vSpI 
Transcendent-World, see Mahar-loka 
transmigrant-self, see sQtratman 
transubstantiation, 335n. 

Trayl-vidya, 259 

Treasure-of-the-Ocean, see Kaustubha 
Tree, see Vj-k$a 

tree-of-knowledge, see veda-druma 
Tremendous, the, see Bhlma 
TretS Yuga, 1 69ff. ( 249 
triad, 22 

triangle, 39, 219, 231, 352 
tridasa, 82 

trident, diva's, 96, 101, 213, 216f.; see 
also sula; triSQla 
Trijyotis, 105 
Tri-locana, 191, 259 
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tri-mQrti, 24 , 292 
Tri-naymi, 215 
Tri-nctra, 215 
trinity, 24, 35, 54, 279; Christian, 2 in. 
Tripajhl. Durgadatta, see Durgadatta Tri- 
p3|hl 

Tripl|h!, VijaySnanda, sre VijaySnanda 
TripUhl 

Triple-City, sre Tri-pura 
Triple-Head, see TriSiras 
Triple-Know ledge, see Trayl-vidyl 
triple region, see trivrt-stoma 
Tri-pura, 3)5 
Tripur 3-Bhairavl, 282 * 

TripurS-bhairavl Tantra, see Tantras 
Tripura-sundarl, 278 

Tripur a-t3pinl Upanijad, sre Upanijads 

TriJiras, t23 

Trijtubh, 340, 3 41 

trBQla, 21 G 

Trita, 138 

TriviKrama, 114, 154 
Trivijjapa, 92 
trivrt-stoma, 07 
Tfpa-bindu, 135 
Tr?3, 312 
Trtsu(s), 320 
True-One, see Satyavatl 
trunk, Gapapati’s, 29G 
Try-ak?a, 215 

Try-ambaka, lOSn., 191, 193, 215, 279 

Tryambakl, 2G7 

tulasi, 370 

tulsi plant, 376 

Tulsl DJs, 70, 170 

turlya, 55, 19S, 2 42 

turlya vptti, 279 

Tu$it3, 302 

Tujita(s), 302f. 

tusk(s), 89; of Gapapati, 295 

tu$ti, 3G8n. 

Tvajtr, 01. HO, 113, 115, 123, 129, 138, 
255, 304, 314, 375 
Twilight, see Sandhyl 

twin-cclestial-physicians, see svarga-vaidyau 
two, the number, 352 
tyranny, 170 

U 

U, 344 

UccaihSravas, 109, 1G7 
ucchijta, 71 
ucchflnSvasthS, 50, 55 
Udakapati, 121 


udaslna, 230 
Uddhava, 178 
Uddl?a Tantra, see Tantras 
Udgatr, 95, 3 40 
udgltha, 95, 22 4 
Udvalu, 105 

Ugra, 105, 133, 195, 204, 20 0 

Ugra-dhanvan, 109 

Ugra-Tara, 27 g 

Ulmuka, 179 

Ulflka, too 

Ulapi, 309 

Urn 3, 193, 205, 210 , 211 , 2 1 3, 259, 200 , 295, 
372 

Up3di Sfltra, 85, 103, 120 , 197 
Unborn, the, 32; see also Aj3 
Underworld Ganges, see P3t31a Gaftga 
Undivided Impulse, see Dru-ghapa 
unton of principles, necessity of, 223f. 
unity, 7. divine, 35f 
Universal, see $jr\3pl 
univcrval-ifcstructton, see mahl-pralaya 
Univcrval-Fncnd, see Viiv3mitra 
Universal-Principles, see ViJva-devas; Vilvas 
Umvcrsal-Sacnficc, see Sarva-mcdha 
universe, bjrih of, 53f. 

Universe-Totality, see sama$;i 
Universe’s Sphere, see Adhokjaja 
universes, destroyed, 2 41 
unknowing, 31; see also ajfUna 
uumana, 2G3 

Unmanifcst, 55, 83; see also avySkrta 
Unnata, 318 
Unnati, ict 

Unopposed, see Aniruddha 
Unrest, see unmana 
Upan3yik3, 301 

Upant}3d(s), 5, 14, -40, 43, 57, 91, 130, 
lG9n., 188, 193, 197, 214, 238 , 2 43 , 272, 
303, 339; see also Saiva Upani?ads 
Advaya-taraka U., 7 
Aitarcya U., 108 , 2 43, 2 45, 2 4G, 247 
Avyakta U., 107, 109 
Hhasma-jahJla U., 214 
BhuvancSvar! U., 255 
Brahma U., 2 SG 
Brahma-jabala U., 3 48 
Rfliad-arapyaka U., Gn., 17, 20, 25, 33, 
3 4, 3G, 40, 63, GG, 71, 73, 7 4, 75, 79-80, 
101, 102, 103, 107, ISO, 140 
Chandogya U., 14, 18, 19, S 3 , s in., 40, 
G4, C5n., 67, 09, 70, 7 1 , 73, 74, 81 , 85, 92, 
150, 359, 345 

Devi U., 32, 173, 255, 3 49 
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Ganapati U., 291, 9 93, 294, 2 95 
GopIIa-pOrva-tapinl U., 175, 314 
Gopaia-tSpinl U., 175n. 
Gop51a-uttara-t3pin! U., 152, 153, 156, 

157, 158, 160, 178, SI3 

JabSla-darsana U., 364 
Kajval ya U., JP4 
Kali-santarana U., 151, 175 
K31! U., 257 

Katha U., 18, 19, 21, 34, 43, 44, 53, 
191, 193, 195, 272 
Kena U., 20, 21, 195, 285 
Krjpa U., 156, 157, 159, 160, 175n., 
176, 178 

Mah3n3rayapa U., 57, 75, 199 
MaitrayapI U., 24 
Maitrl U., 24, 64f. 

MapdOkya U., 21, 39, 198, 339 
Mudgala U., 367 

Mundaka U., 17, 20, 21, 33, 43, 44, 69, 
198, 233, 236 
NarSyapa U., 207 
NUarudra U., 95 

N rsirnha-pQrva-t Spinl U-, 155, 169, 
170, 208 

Nrsimha-uttara-tapinl U., so, 341 
PraSna U., 54, 94, 99, 241, 314 
Rama-parva-tapinf U., 173, i7t, ns 
SvetSSvatara U., vii, 43, 46, 57, 125, 
190, 191, 193, 194, 197, 199, 223, 225, 
251 

Taittirlya U., 16, 17, 20, 57, 63, 64, 
65n., 91,95, 145, 146, 164, 190, 195, 207, 
224, 243, 244, 273, 367 
Tara-Slra U., 174, 339 
Tara U., 257 

Tripura-tSplnl U., 341, 342, 343, 345 
Yajitavalkya U., 367 

Upani$ad Brahmayogin, 29, l5l, 173, 175, 
176, 314 
upastha, 225 
Upasunda, 305 
Upend ra, 127, 154, 174 
uraga, SOS 
Urdhvabahu, 318 
Grdhvam, s+1 
urine, see mQtra 
Urjastambha, 31 S 
Ursa Major, see Great Bear 
Ursa Minor, 186 
Urucak?as, 119 
Urukrama, 114 

Urvail, IIC, 182, 305, 320, 322, 371 
U$anas, 101 


U-jas, 96, 97 

Utathya, 108, 121, eco, 319 
utkrami, 22 
Utsarga, 116 
Utrama-Sloka, 372 
Uttanapada, 186 
Uttara-Kuru, 303 

V 

va, 36 

vSc/ Vac, 45, 47, 91, 207, 210, 236, 238, 
244, 248, G60f., 285, S06, 339, 340; 
(mantra), 344 
VScaknavl, 108 

Vacaspati, Devaraja Vidya, see Devaraja 
Vidya Vacaspati 
v3c-tattva, 39 
v3cya, 238 
va^abeyau, 129 
v5dava-agni, 89 
vadava-mukha, 90 
v3g-btja, 341 

Vahni, 89 
vahm-mukba, 299 
Vaidhyata, 134 
Vatjayanta, 11 0 
VaijayantI, 158 
VaikltSnasSgama, 77 
vaikharl, 3S 
Vaikupfha, 160 
vairSgya, 36 
VairccanI, 123 
Vai$c$ika, 6 
Vaifpavl, 287 
VaiSravapa, 135 
Vai§v3nara, 88, 89 
vai5v3nara-agni, 2 06 
vaifya, 104, 230 
VaitarapI, 131 

Vaivasvata Manu, 96, 125, 318, 326, 327 
Vaivasvatl, 134 
Vaiyakarapa-maiija}!, 200 
V3ja, 30 4 

V3jasaneya Samhita, tee Sarhhitas 

vajra, 72 

Vajra -jit, 162 

Vajra- Wmj, 315 

Vajrapapi, 109 

Vajra-j’oginI, 2S1 

Vala, ill, 138 

V31akhilya(s), 323 

Valin, 109, 315 

Vaimlki, 173 

vaiii, 34-4 
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VSma, 105, 314 
V5ma, 258 
VSma-deva, 212, 224 
V5madeva SSman, 344 
Vamadevya, 161 

Vamana, 114, 154, 166 , 325; avatara, see 
Dwarf 

V5mana PurSpa, see Pur3pas 
vampires, see vetalas 
Vana-mala, 158 
V5pl, 325 

vSn-maya-mOrti, 210 

Vanquisher-of-the-Demon-T5raka, see Ta- 
raka-jit 

Vanquisher-of-Indra, see Surendra-jit 

Varada Tantra, see Tantras 

Varaha, see boar avatar 

VarSha PurSpa, see Pur Spas 

Varaht, 287 

vara mudra, 279 

VlrlQlsf, 220 f.; see also Benares 

varepya, 94 

Variloman, 121 

Varipa, 121 

Vari${ha, 318 

Varivasya-rahasya, 349 

varpa(s), 335 

Varpa-kavi, 136 

varpa-matpka, 209 

Varupa, 49, 57, 91, 105, 113, ll5f., 118fT., 
130, 143, 245, 262, 306, 319, 320, 355, 
372, PI. 9 

Varup a dhySna, 120 
VarupanI, 121 
Varupl, 121, 167 
V3sava, 109 

Vasi?lha, J 16 , 119, 121, 277, 294, 317, 318, 
320, 322 

Vasistha (r?i), 118 
Vast, see Bfhat 
Vastness, see Aditi 
vastu-puruja, 72 

vasu: =\vealth, 117; = objects of pleasure, 
320; see also vasu / Vasus 
Vasu (rsi), 318 

vasu/Vasu(s) (dweller / dwelling), 70, 
79, 83, 85f., 114, 246, 255, 2S8, 302, 314, 
320, 339, 340, 371 ; see also vasu; Vasu 
VasubhSryS, 88 
Vasudeva, 178 

VSsudeva, 154, 225, 259, 369 
V3sudcva Sarapa Agravala, 78, I72n., 299, 
340 

VasudhS-nagara, 120 


Vasudh3r2, 136 
VSsuki, 142, 308 
Vasu-sthall, 136 
Vata, 91 
Vat5pi, 323 

v5yu / Vayu, 67, 81 , 85, 86, 89, 90fF., 107, 
131, 138, 145, 215, 244, 247, 288, 340 
vSyu-prapa, 102 
Vayu Purapa, see PurSpas 
veda, 200, 236, 316 

Veda(s), xxvii, 12 , 37, 39, 43, 68, 83, 91, 
104, 107, 109, 120, 124, 132, 153, 158, 
160, 167, 185, 192, 233, 234, 237, 256, 
261, 280, 293, 320, 333 

Atharva V., 98, 1 13, 123, 135, 140, 161 , 
185n., 188, 193, 195, 260, 305, 310, 312, 
316, 326, 341 

Kpjpa Yajur V., 75 

Rg V., 39, 43, 64, 66, 75, 83, 89, 9ln., 
94, 95, 97, 98, 100, 102, 104f., 107, 109, 
111, 112, 113, 114, 115, 117, 118, 119, 
120, 122, 123, 124, 125, 132, 138, 140, 
161n., 1620., 170, 187, 192, 193,214,215, 
218, 223, 238, 241, 248, 255f., 260, 269, 
291, 292, 304, 305, 314, 320, 322, 323, 
324, 325, 326, 339, 345 

SSma V., 39, 66, 76, 83, 95, 115, 161 , 
341 

Sukla Yajur V., 193, 216, 223; see also 
Samhitas: Vsjasaneya 

Yajur V., 39, 83, 111 , 161 , 169, 192, 
341 

Vedabahu, 318 
veda-druma, 185 
VedSnga, 76 

Vedanta, 6, 185, 199, 200 
Veda-siras, 302 
VedaSrl, 318 
Veda-Vy3sa, 165 
Vedhas, 235 

Vehicle-of-Vijpu, see Vijpu-ratha 
veil, Vi$pu’s, 158; see also Ambara 
Velan, 299 

Venus (planet), 205, 325 
vetala(s), 213, 310, 316 
Via Appia, Ison. 

Vibh5vari, 120 
Vibhivasu, 89, 97 
Vibbtjapa, 135, 195 
Vibbu, 118 , 303 
vibhOti, 163, 218 
Vibhvan, 304 
vic3ra, 264 
Vicara-bhfl, 134 
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viciklr§5, 240 

Victorious, see Jaltra; Jayanta 
Victory, see Vijaya; Vijaya 
Videha(s), 262, 322 
Vidhatr, ns, in, ass 
vidhava, 282 
Vidhi, 2S5 
vidfti, 247 
Vidvas, 121 
vidy5, 160 
Vidy3-dhara(s), S04 
vidyut-punja, 265 
vidyut-sakti, 106 
Vighna-asOra, 294 
Vighna-raja, 294 
Vighne^vara, 292 
VihSyas, 92 
Vijaya, no, 216 
Vijaya, 1 SS, 134, 267 

VijaySnanda Tripath!, 42, 90 & n., 99, 
100, 106, 111, 1SS, 134, 135, 137, 138, 
144, 203, 239, SOI, S04n., 307, 308, 311, 
SIS, 320, 322, 824, 325, 326, 331, 370, 
379 

vijigljS, 144 

vijn5na, 49, 206, 243 

VijflSna Bhik$u, 32 

vijiUna-maya-mOrti, 207 

vijftan5tma&. Si 

vik3ra, 45, 47, 51, 55, 209 

Vikartana, 97 

Vikeft, 205 

vik§epa, 29 

viksepa Sakti, 279 

vikupjha, 160 

village- angels, 307 

village-goddesses, see grama-kalis 

Viloman, 121 

vimSna, 109 

vimaria, 29, 203 , 263, 285 
vlp5, 187, 260, 306, 324 
VinatS, xxvii, 161 
Vinayaka, 162 , 292 
VinSyika, 161 
Vindhya mountains, 322 
Violent, the, see Capijl 
Viparlta, 254 
Vipra, 121 
Vipraritti, 315, 316 
Vira, 318 

Vlrabhadra, 1 is, 124, 184, 311, 322 
Viraj, 260 

Viraja (r§i), 318 
Vlrapa, 321 


Vira-r5trl, 280 , 281, 283 

virat / Virat, 54, 57, 233 , 338; (meter), 341 

virat-hiranyagarbha-vai!v2nara, 231 

vira{ puruja / Virat Puruja, 88, 98 

Vir§t-rQpa Agni, 248n. 

virat-vidyS, 256 

Virgin, the, see KanyS; KaurnSrl 

Virgin-Girl, see Kanya-kumarl 

virtues and vices, 28 

Virtuous, the, see Sudharma 

virtuous-ones, see pupyajanas 

Virupak?a, l05n., 191 

vlrya, 106, 226 

Vlryav3n, 303 

vis, 128, 246 

viSah, 63 

Vision, see KaSyapa 

Visnu, xxviil, 9, 12, 22, 24,25,27,35,39,45, 
47, 49, 50, 54, 56, 57, 58f., 75, 76, 88, 106, 
107, 113, 115, 125, 1 2Sf., 131, 132, 

214, 230, 231, 234, 235, 253, 261, 262, 
284, 298, SOI, 312, 316, 340, 341, 351, 
367, 372, 383, frontisp., PIS. 10, 11, 13, 14 
attendants of, 163; attributes of, i52fF.; 
avatars of, 24n., 16 iff.; the name, 149; 
names of, 151 ; nature of, 150; twenty-four 
icons, i5Sf.; y antra, 361 
Vi$pu Dharmottara, see Vijpu-dharmottarn 
Pur3pa s.v. Purapas 
Vispu-dharmottara Pur3pa, see Purapas 
Vi?pu Purapa, see Purapas 
Vi?pu-ratha, 162 
Vijpu-sahasra-nama, xxvii 
Vi$pu-sahasra-n3ma Bh3$ya, 151, 195 
Vijpu YaSas, 181 
Visravas, 135 
Vi?ti, 318 

viSuddha cakra, 157, 172 
visva / Vl£va(s), 55, 242, 302 
ViSva, 302 
ViSva-cara, 242 

ViSva-dcva(s), 246, 255, 302, 3 12, 341, 371 
ViSvakarman, 96, 120 , 123 , 132, ! 36, 168, 
235, 31 4f. 

Vijvaksena, 163 
ViSvamitra, 305, 31 7, 318, 320 
ViSva-n3tha, 191 

viSvarQpa / ViSvarOpa, 123, 138, 314 

Vi$va*s3ra Tantra, see Tantras 

vi$va-taijasa-prajfi3, 231 

ViSvatlta, 2 13 

viSva-vidya, 256 

ViSvayu, 121 

Vitatha, 183 
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Vivaha, 105 
Vlvahvant CAvestan word)], 125; see also 
Vivasvat 

Vivas vat, 95, 97, 11S, 115, 123, 124f., 129, 
132, 236 
Vivasvatl, 95 
vivikta, 243 
Viyat, 92 

voice, intermediary, see madhyamS 
voicc-beyond, see par3-v3c 
voice manifest, see vaikharl 
voice-that-sces, see paSyantl 
Void, the, 16, 276 
Voluptuous, the, see Satan 3rlca 
Volupty, see Rama; Ramapa 
Vopadeva, 108 
Vraja, ill 
Vpksa, 106 
vr§a, 219 
\T 5 abha, 219 
Vrfabba-dhvaja, 219 
Vp$3kapi, 105 & n. 

VrsShka, 219 

Vptra, 107, 110 , 126, 138, 139,308,314, 376 
Vftti, 242 

vulva, 265; see also yoni 
vyakta, 223 
vy3p3ra, 144 

Vy3sa (r?i), 185, 318, 365, 369, 383 
\ya 5 p, 43, 55 
Vyoman, 92, 315 

W 

wakefulness, 25, 5 t, 55 
waking-consciousness, see JSgrata 
Wanderer, the, see Bhffigi; V3ta 
wanderers, see cSrapas 
Wanderer-of-Space, see Khaga 
wandering-souls, see bhQtas 
Wanton, the, see KulSkeli 
Wanton-eyed, see Kamaksl 
war, 70 

War- Drum, see Dundhubhi 

water, 51, 52, 352; use in worship, 380 

Water-Dweller, see Ambajjha 

waters, primeval, 45, 47, 49, 50; see also ap 

Watery-Hair, see Vfiriloman; Viloman 

wave, 352 

Way-of- Ancestors, see pitr-y3na 
wealth, seven divinities of, 136 
Wealthiest, see Pradyumna 
Wealth-at-Will, see Iccha-vasu 
wearers of impenetrable armor, see nivSta- 
kavacas 


Wcaring-a-Garlartd-of-Skulls, see Kapala- 

malin 

Wcaring-matted-Hair, see Jaja-dhara 
wheel, 2 1 6 

Wheel’s Hub, see N3bhi 
whisk, 159 

white, 91, 99, 159, 208, 212, 214 
White-faced, see Sit3nana 
white-light, see Sycta 
White-and-Red-Onc, see Sveta-rohita 
Whole, Cosmic, 4 if., 50, 55 
Whosc-Banncr-is-the-Bull, see Vp$abha- 
dhvaja 

Whosc-Emblem-is-the-Bull, see Vr?3hka 
Whosc-Form-is-Watcr, see Jala-mOrti 
Widow, tlic, see KtUyayanl; vidhavH 
will, see Akfltr, icch3; Kratu 
Will, Supreme, see paramc$thin 

wind, 67, 81 , 83, 90f, 130; see also V3yu 
winds, divinities of the, see Amlas 

winds, seven, 88 

wine, 1 10 , see also madya 
Wings-of-Spccch, see Garuija 
wisdom, see vidya 

Wisdom, Bearers of, see Vidy3-dharas 
Wish-Cow, see l\3ma-dhcnu 
witches, see Sakinls 
Without-Parts, see Ananga 
Without-Spite, see AnasQya 
With-Pudcnda, see Sayoni 
Witncss-of-Decds, see Karma-s3k$in 
womb-of-action, see karma-yoni 
Womb-of-thc-Elements-of-Speech, see Blja- 
garbha 

Womb-of-Jewels, see Ratna-garbha 
Womb-cf- thc-Seed , see Blja-garbhS 
Womb-of-Volupty, see Spngara-yoni 
womcn-of-the-gods, see sur3hganl 
WoodroRe, Sir John, 239, 254, S55n., 379, 
380 

word(s), 3, 45, 47; as cause, S7fT.; creation 
by, 237f., 260; creative / revealed, 39; 
four forms of, 38; Siva and, 200 ; see also 
Savitp; v3c 

word-principle, see v3c-tattva 
world(s): inanimate, 27; relations with 
God, 37; see also spheres 
World-Builder, see ViSvakarman 
world-of-the-Fathers, see pitp-loka 
World Mothers, 321 ; see also Loka-mStas 
worlds, seven, 69 & n. 
world’s-guardians, see Lokapalas 
World-Shape, see VilvarQpa 
World's-Master, see Lokesa 
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World's-Most-Fair, see Jagad-Gaurl 
worship, 34, 362, S66fF.; individual, see 
pQjana; internal and external, 372; kinds 
of, 370; stages of, S72f. 

Worthy-of-Peace, see Arhat 
wounds-of-the-earth, see kjatavik?at3- 
Pfthivl 

Wrath(ful), see Bhairava; Capda; Caridl 
wreathed-with-lotuses, see pu$kara-srajau 
writing, as symbolism, S, 350 
Wrong-Deed, see Adharma 

Y 

ya, 344 
Yadaspati, l si 
Yadu, J20 
Yajamana, 206 

yajfia(s) / Yajda, 67, 77f., 160, lBSf., 230, 
261, 325, 371, 374, Pi. 5; see also ritual 
Yajiia avatar, 165, 183f, 
yajfka kupda. 229 
yajiia-mapdapa, 90 
Yajfia-Prajapati, 93 
Yajnavalkya, 79 
Y ajfiavalkya Sm^ti, 292 
Yajnavalkya Upani$ad, see Upani§ads 
Yajur Veda, see Vedas 

Yajus, 83, 161, 169, 247, 248, 340; see also 
Yajur Veda 

yak?a(s), 27, 142, 213, 301 
Yak§a-r5ja, 136 
Yak?i, 136 
yak§inl(s), 137, 277 
yam, 543 

Yama, 57,91, 96, 104, 124, 130, 132ff.,202, 
245, 281, 288, 311, 320, PI. 8 
Yama(s), 184 
Yamala Tantra, see Tantras 
Yarn!, 96, 133 
Y&minI, 133 


Yamun5, 96, 133, 179, 186 
yantn(s), 4, 2 IS, 23 1, 295, SS2f., 335, 
S50ff.; king of, S54f. 
yantra, GapeSa, 295 
Yantra-cintamaoi, 356 
yanira-raja, 354f. 
yasas, 36 

Yaska, lOOn., 114, 128, I70n., 305 

Yasod2, 178 

Yasodhara, 123 

y3tu, 310 

yStudhSna, 310 

year, 239; of Brahma, 249; see also Paravani 
yellow, 159, 175, 211 
Yellow-hued, see Pingesa 
Ye))ow-Left-Eye, see Ekzksi-pingate 
Yellow-Veil, see Pitambara 
Yima, 132 

yoga / Yoga, 6, 14, 39, 42, 56, 1 51, 1 58, 190, 
199, 216, 220, 29 9, 351, 364; lord of, 202 
yoga-nidra, S3 

Yoga SQtra, 35; see also Patafijali 
Yoga SQtra Bh3?ya, 369, 383 
Yogatrayananda, 15n., 38, 69, 164, 174, 
201, 264, 265, 303 

yogi(s), 34, 77, 202, 217, 218, 220, 299, 
313, 364, Pis. 2, 3; great, see MaheSvara; 
Siva 

yoginl(s), 288, 301 

Yoginl Tantra, see Tantras 

yom, 203, 206, 21 3,219, 223, 229, 230, 231 . 

255, 279, 352 
Youngest, the, see Avar3 
Youth, Eternal, see Kumara 
YudhisJhira, si 5 
Yuga(s), 249 

Z 

zero, 7n. 
zodiac, 284 
Zoroastrians, 140 



